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  ABSTRACT	  	  Regional	  Rebirths:	  	  Imperialization,	  Pan-­‐Asianism,	  and	  Narratives	  of	  “Conversion”	  in	  Colonial	  Korea	  	  Mi-­‐Ryong	  Shim	  	   This	  dissertation	  examines	  writings	  that	  major	  Korean	  intellectuals	  produced	  during	  the	  Asia-­‐Pacific	  War,	  when	  the	  Japanese	  empire	  embarked	  upon	  an	  aggressive	  expansion	  into	  the	  Asian	  continent	  and	  eventually	  entered	  into	  war	  against	  the	  United	  States.	  	  As	  the	  empire	  mobilized	  its	  colonized	  populations	  for	  the	  war	  effort	  under	  the	  banner	  of	  imperialization	  (hwangminhwa/kōminka),	  the	  reach	  of	  the	  colonial	  state	  penetrated	  to	  nearly	  all	  aspects	  of	  Korean	  society.	  	  As	  a	  result,	  this	  period	  has	  been	  narrated	  within	  postwar	  nationalist	  Korean	  historiography	  as	  a	  particularly	  traumatic	  experience.	  	  Within	  this	  narrative,	  many	  of	  the	  texts	  I	  examine	  in	  this	  dissertation	  have	  been	  explained	  as	  the	  intellectuals’	  abandonment	  of	  their	  original	  ideological	  or	  philosophical	  positions	  of	  Korean	  nationalism	  or	  anti-­‐imperial	  socialism	  to	  turn	  “pro-­‐Japanese”	  (ch’inil/shinnichi,	  literally	  “intimate	  with	  Japan”)	  in	  engaging	  with	  or	  supporting	  the	  empire’s	  wartime	  propaganda.	  	  But	  instead	  of	  the	  usual	  emphasis	  on	  the	  shift	  or	  break,	  I	  consider	  the	  period	  as	  a	  continuation	  or	  development	  of	  the	  intellectuals’	  existing	  socio-­‐political	  and	  cultural	  concerns,	  particularly	  regarding	  the	  relationship	  between	  the	  intellectuals	  and	  the	  masses.	  	  	  Although	  the	  intellectuals’	  engagements	  with	  the	  wartime	  discourses	  of	  imperialization,	  conversion	  (chŏnhyang/tenkō),	  and	  Pan-­‐Asianism	  –	  all	  of	  which	  
were	  taken	  up	  by	  the	  colonial	  state	  to	  mobilize	  the	  Korean	  population	  –	  are	  seen	  as	  collaboration	  with	  the	  colonizers,	  the	  future	  that	  these	  Korean	  intellectuals	  envisioned	  cannot	  be	  adequately	  explained	  as	  “Japanese.”	  	  Rather,	  the	  writers	  I	  discuss	  sought	  to	  explore	  during	  the	  late	  colonial	  period	  the	  possibilities	  of	  different	  alternatives	  to	  an	  older	  imperialist	  “universalism,”	  where	  domination	  of	  foreign	  peoples	  and	  lands	  was	  justified	  in	  the	  name	  of	  spreading	  universal	  values.	  	  Japan’s	  colonization	  of	  Korea	  under	  the	  mission	  of	  bringing	  “civilization	  and	  enlightenment”	  (bunmei	  kaika)	  was	  one	  most	  immediate	  manifestation	  of	  the	  contradiction	  that	  such	  problematic	  “universalism”	  brought	  on	  in	  the	  colony.	  	  But	  the	  relation	  between	  Japan	  and	  Korea	  was	  not	  the	  only	  problematic	  site	  that	  concerned	  the	  Korean	  intellectuals.	  	  They	  also	  grappled	  with	  issues	  of	  increasing	  social	  and	  cultural	  gap	  between	  the	  urban	  and	  the	  rural,	  as	  well	  as	  the	  anxiety	  that	  they	  had	  merely	  imitated	  the	  West	  in	  their	  pursuit	  of	  modernity,	  at	  the	  expense	  of	  their	  own	  cultural	  authenticity.	  	  In	  response	  to	  these	  key	  questions	  regarding	  the	  experience	  of	  Korean	  modernity,	  Korean	  intellectuals	  employed	  discourses	  of	  agrarianism,	  dialectical	  materialism,	  and	  nativism	  that	  had	  emerged	  before	  the	  wartime	  period.	  	  I	  examine	  how	  the	  Korean	  intellectuals	  continued	  to	  explore	  key	  elements	  of	  these	  discourses	  in	  their	  discussions	  of	  conversion,	  imperialization,	  and	  Pan-­‐Asianism.	  	  	  Through	  examining	  editorials,	  letters	  of	  public	  confessions,	  and	  literary	  texts	  that	  narrated	  instances	  of	  ideological	  conversion	  whereby	  individuals	  critical	  of	  imperialism	  –	  often	  from	  a	  Marxist	  position	  –	  would	  come	  to	  support	  the	  Japanese	  empire,	  the	  first	  chapter	  explores	  how	  ideological	  conversion	  may	  have	  served	  as	  one	  of	  the	  earliest	  forms	  of	  imperialization.	  	  The	  second	  chapter	  delineates	  the	  
ambivalent	  stance	  taken	  up	  by	  the	  philosopher	  and	  cultural	  critic	  Sŏ	  In-­‐sik	  (1906-­‐?)	  regarding	  the	  East	  Asian	  Community	  (tong’a	  hyŏptongch’e,	  tōa	  kyōdōtai),	  a	  vision	  of	  a	  new	  social	  order	  that	  would	  overcome	  the	  limits	  of	  both	  bourgeois	  liberalism	  and	  fascist	  nationalism.	  	  I	  demonstrate	  that	  while	  the	  philosophical	  basis	  for	  the	  ideals	  the	  East	  Asian	  Community	  appealed	  to	  Sŏ	  for	  its	  dialectical	  reasoning,	  Sŏ	  also	  sought	  to	  use	  dialectics	  to	  formulate	  a	  position	  of	  skepticism	  regarding	  the	  realization	  of	  the	  new	  social	  order.	  	  The	  third	  chapter	  provides	  a	  historically	  contextualized	  close-­‐reading	  of	  essays	  and	  literary	  works	  by	  the	  writer	  Yi	  Hyo-­‐sŏk	  (1907-­‐1942)	  to	  demonstrate	  a	  case	  of	  Korean	  nativist	  aesthetics	  intersecting	  with	  multiculturalist	  Pan-­‐Asian	  regional	  identity	  championed	  by	  the	  Greater	  East	  Asian	  Co-­‐prosperity	  Sphere	  to	  decenter	  the	  West.	  	  The	  fourth	  chapter	  traces	  how	  writers	  and	  literary	  critics	  such	  as	  Ch’oe	  Chae-­‐sŏ	  (1908-­‐1964)	  envisioned	  the	  integration	  of	  colonial	  Korea	  and	  Japan	  proper	  as	  a	  dialectical	  process	  that	  would	  leave	  both	  parties	  fundamentally	  transformed.	  	  	  By	  linking	  these	  Korean	  intellectuals’	  engagements	  with	  wartime	  discourses	  to	  their	  earlier	  concerns,	  the	  dissertation	  moves	  away	  from	  views	  of	  the	  wartime	  period	  as	  historical	  aberration	  and	  suggests	  a	  longer	  history	  of	  imperialization	  in	  colonial	  Korea.	  	  It	  also	  intervenes	  in	  the	  growing	  scholarship	  on	  the	  history	  of	  Japanese	  empire	  by	  highlighting	  the	  engagement	  of	  colonized	  intellectuals.	  	  This	  perspective	  underscores	  the	  ways	  in	  which	  East	  Asian	  imperial	  formations	  consisted	  of	  multiple	  metropolitan	  forces,	  thus	  illuminating	  the	  complex	  functioning	  of	  empire	  that	  can	  often	  elide	  a	  singular	  colonizer	  and	  colonized	  binary.	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  To	  him	  I	  dedicate	  this	  dissertation.	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  NOTE	  ON	  TRANSLITERATION	  AND	  TRANSLATION	  	  	  	  I	  follow	  the	  McCune-­‐Reischauer	  system	  in	  romanizing	  Korean	  names	  and	  terms.	  	  For	  Japanese	  names	  and	  terms,	  I	  use	  the	  Revised	  Hepburn	  system	  of	  romanization.	  	  Korean	  and	  Japanese	  names	  are	  given	  in	  their	  original	  order	  of	  family	  name	  first,	  except	  in	  citations	  to	  author’s	  works	  published	  in	  the	  English	  language.	  	  For	  certain	  terms,	  I	  refer	  to	  their	  transliterated	  forms,	  rather	  English	  translations,	  in	  order	  to	  highlight	  how	  the	  terms	  were	  being	  used	  in	  distinctive	  ways	  or	  imbued	  with	  new	  meaning	  within	  their	  specific	  historical	  and	  textual	  contexts.	  	  Unless	  otherwise	  indicated,	  all	  translations	  from	  Korean	  or	  Japanese	  are	  my	  own.	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Introduction	  	   This	  dissertation	  examines	  writings	  that	  major	  Korean	  intellectuals	  produced	  during	  the	  Asia-­‐Pacific	  War,	  when	  the	  Japanese	  empire	  embarked	  upon	  an	  aggressive	  expansion	  into	  the	  Asian	  continent	  and	  eventually	  entered	  into	  war	  against	  the	  United	  States.	  	  As	  the	  empire	  mobilized	  its	  colonized	  populations	  for	  the	  war	  effort	  under	  the	  banner	  of	  imperialization	  (hwangminhwa/kōminka),	  the	  reach	  of	  the	  colonial	  state	  penetrated	  to	  nearly	  all	  aspects	  of	  Korean	  society.	  	  As	  a	  result,	  this	  period	  has	  been	  narrated	  within	  postwar	  nationalist	  Korean	  historiography	  as	  a	  particularly	  traumatic	  experience.	  	  Within	  this	  narrative,	  many	  of	  the	  texts	  I	  examine	  in	  this	  dissertation	  have	  been	  explained	  as	  the	  intellectuals’	  abandonment	  of	  their	  original	  ideological	  or	  philosophical	  positions	  of	  Korean	  nationalism	  or	  anti-­‐imperial	  socialism	  to	  turn	  “pro-­‐Japanese”	  (ch’inil/shinnichi,	  literally	  “intimate	  with	  Japan”)	  in	  engaging	  with	  or	  supporting	  the	  empire’s	  wartime	  propaganda.	  	  But	  instead	  of	  the	  usual	  emphasis	  on	  the	  shift	  or	  break,	  I	  consider	  the	  period	  as	  a	  continuation	  or	  development	  of	  the	  intellectuals’	  existing	  socio-­‐political	  and	  cultural	  concerns,	  particularly	  regarding	  the	  relationship	  between	  the	  intellectuals	  and	  the	  masses.	  	  	  Although	  the	  intellectuals’	  engagements	  with	  the	  wartime	  discourses	  of	  imperialization,	  conversion	  (chŏnhyang/tenkō),	  and	  Pan-­‐Asianism	  –	  all	  of	  which	  were	  taken	  up	  by	  the	  colonial	  state	  to	  mobilize	  the	  Korean	  population	  –	  are	  seen	  as	  collaboration	  with	  the	  colonizers,	  the	  future	  that	  these	  Korean	  intellectuals	  envisioned	  cannot	  be	  adequately	  explained	  as	  “Japanese.”	  	  Rather,	  the	  writers	  I	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discuss	  sought	  to	  explore	  during	  the	  late	  colonial	  period	  the	  possibilities	  of	  different	  alternatives	  to	  an	  older	  imperialist	  “universalism,”	  where	  domination	  of	  foreign	  peoples	  and	  lands	  was	  justified	  in	  the	  name	  of	  spreading	  universal	  values.	  	  Japan’s	  colonization	  of	  Korea	  under	  the	  mission	  of	  bringing	  “civilization	  and	  enlightenment”	  (bunmei	  kaika)	  was	  one	  most	  immediate	  manifestation	  of	  the	  contradiction	  that	  such	  problematic	  “universalism”	  brought	  on	  in	  the	  colony.	  	  But	  the	  relation	  between	  Japan	  and	  Korea	  was	  not	  the	  only	  problematic	  site	  that	  concerned	  the	  Korean	  intellectuals.	  	  They	  also	  grappled	  with	  issues	  of	  increasing	  social	  and	  cultural	  gap	  between	  the	  urban	  and	  the	  rural,	  as	  well	  as	  the	  anxiety	  that	  they	  had	  merely	  imitated	  the	  West	  in	  their	  pursuit	  of	  modernity,	  at	  the	  expense	  of	  their	  own	  cultural	  authenticity.	  	  In	  response	  to	  these	  key	  questions	  regarding	  the	  experience	  of	  Korean	  modernity,	  Korean	  intellectuals	  employed	  discourses	  of	  agrarianism,	  dialectical	  materialism,	  and	  nativism	  that	  had	  emerged	  before	  the	  wartime	  period.	  	  I	  examine	  how	  the	  Korean	  intellectuals	  continued	  to	  explore	  key	  elements	  of	  these	  discourses	  in	  their	  discussions	  of	  conversion,	  imperialization,	  and	  Pan-­‐Asianism.	  	  	  Through	  examining	  editorials,	  letters	  of	  public	  confessions,	  and	  literary	  texts	  that	  narrated	  instances	  of	  ideological	  conversion	  whereby	  individuals	  critical	  of	  imperialism	  –	  often	  from	  a	  Marxist	  position	  –	  would	  come	  to	  support	  the	  Japanese	  empire,	  the	  first	  chapter	  explores	  how	  ideological	  conversion	  may	  have	  served	  as	  one	  of	  the	  earliest	  forms	  of	  imperialization.	  	  The	  second	  chapter	  delineates	  the	  ambivalent	  stance	  taken	  up	  by	  the	  philosopher	  and	  cultural	  critic	  Sŏ	  In-­‐sik	  (1906-­‐?)	  regarding	  the	  East	  Asian	  Community	  (tong’a	  hyŏptongch’e,	  tōa	  kyōdōtai),	  a	  vision	  of	  a	  new	  social	  order	  that	  would	  overcome	  the	  limits	  of	  both	  bourgeois	  liberalism	  and	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fascist	  nationalism.	  	  I	  demonstrate	  that	  while	  the	  philosophical	  basis	  for	  the	  ideals	  the	  East	  Asian	  Community	  appealed	  to	  Sŏ	  for	  its	  dialectical	  reasoning,	  Sŏ	  also	  sought	  to	  use	  dialectics	  to	  formulate	  a	  position	  of	  skepticism	  regarding	  the	  realization	  of	  the	  new	  social	  order.	  	  The	  third	  chapter	  provides	  a	  historically	  contextualized	  close-­‐reading	  of	  essays	  and	  literary	  works	  by	  the	  writer	  Yi	  Hyo-­‐sŏk	  (1907-­‐1942)	  to	  demonstrate	  a	  case	  of	  Korean	  nativist	  aesthetics	  intersecting	  with	  multiculturalist	  Pan-­‐Asian	  regional	  identity	  championed	  by	  the	  Greater	  East	  Asian	  Co-­‐prosperity	  Sphere	  to	  decenter	  the	  West.	  	  The	  fourth	  chapter	  traces	  how	  writers	  and	  literary	  critics	  such	  as	  Ch’oe	  Chae-­‐sŏ	  (1908-­‐1964)	  envisioned	  the	  integration	  of	  colonial	  Korea	  and	  Japan	  proper	  as	  a	  dialectical	  process	  that	  would	  leave	  both	  parties	  fundamentally	  transformed.	  	  	  By	  linking	  these	  Korean	  intellectuals’	  engagements	  with	  wartime	  discourses	  to	  their	  earlier	  concerns,	  the	  dissertation	  moves	  away	  from	  views	  of	  the	  wartime	  period	  as	  historical	  aberration	  and	  suggests	  a	  longer	  history	  of	  imperialization	  in	  colonial	  Korea.	  	  It	  also	  intervenes	  in	  the	  growing	  scholarship	  on	  the	  history	  of	  Japanese	  empire	  by	  highlighting	  the	  engagement	  of	  colonized	  intellectuals.	  	  This	  perspective	  underscores	  the	  ways	  in	  which	  East	  Asian	  imperial	  formations	  consisted	  of	  multiple	  metropolitan	  forces,	  thus	  illuminating	  the	  complex	  functioning	  of	  empire	  that	  can	  often	  elide	  a	  singular	  colonizer	  and	  colonized	  binary.	  	  
State	  of	  the	  Field	  and	  Major	  Contributions	  Following	  the	  end	  of	  the	  Second	  World	  War,	  the	  Cold	  War	  paradigm	  of	  anticommunism	  and	  postcolonial	  nationalism	  in	  East	  Asia	  has	  shaped	  and	  limited	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the	  study	  of	  the	  late	  1930s	  and	  early	  40s,	  particularly	  by	  emphasizing	  the	  wartime	  period	  as	  an	  interruption	  or	  break	  of	  a	  longer	  historical	  trajectory.	  	  For	  decades,	  the	  dominant	  wartime	  history	  of	  imperial	  Japan	  had	  been	  summarized	  as	  Japan’s	  turn	  to	  narrow	  particularism	  in	  the	  form	  of	  ultranationalism.	  	  Such	  a	  narrative	  posited	  the	  US	  as	  the	  only	  bastion	  of	  universalism	  vis-­‐à-­‐vis	  all	  other	  “traditionalist”	  nations	  and	  facilitated	  a	  clean	  historiographical	  divide	  between	  the	  pre	  and	  post-­‐1945	  for	  both	  the	  US	  and	  the	  East	  Asian	  nations.	  	  When	  we	  turn	  to	  traditional	  post-­‐1945	  historiographies	  of	  Japanese	  feminism	  and	  Korean	  nationalism,	  they	  share	  striking	  similarities	  in	  that	  they	  have	  both	  long	  treated	  the	  wartime	  period	  simply	  as	  a	  “dark	  chapter”	  where	  their	  progressive	  historical	  trajectories	  were	  interrupted	  by	  a	  totalitarian	  state.1	  	  Those	  trajectories	  then	  are	  “liberated”	  with	  the	  end	  of	  the	  Second	  World	  War	  and	  allowed	  to	  resume	  in	  the	  postwar	  period,	  with	  American	  hegemony	  over	  both	  Japan	  and	  South	  Korea.	  	  Within	  South	  Korea,	  this	  was	  coupled	  with	  the	  ban	  on	  writings	  by	  Marxists	  and	  intellectuals	  who	  had	  “gone	  north”	  (wŏlbuk)	  to	  North	  Korea	  after	  the	  Korean	  War,	  which	  made	  a	  large	  body	  of	  texts	  from	  the	  colonial	  period	  inaccessible	  for	  scholarly	  consideration	  until	  the	  late	  1980s.	  	  In	  addition,	  Japanese-­‐language	  texts	  written	  by	  Korean	  writers	  during	  the	  late	  colonial	  period	  were	  largely	  excised	  from	  consideration	  under	  the	  formation	  of	  a	  monolingual	  “Korean	  literature”	  in	  the	  post-­‐1945	  period.2	  	  
                                                1	  Scholars	  like	  Ueno	  Chizuko	  has	  critiqued	  this	  perspective	  by	  showing	  how	  Japanese	  women,	  including	  prominent	  feminists,	  played	  active	  roles	  in	  the	  wartime	  mobilization	  of	  society. Ueno,	  Chizuko,	  Nationalism and Gender	  (Melbourne:	  Trans-­‐Pacific	  Books,	  2004).	  	  2	  Theodore	  Hughes	  notes	  that	  the	  boundaries	  of	  the	  South	  Korean	  cultural	  field	  until	  the	  late	  1980s	  was	  formed	  through	  three	  disavowals:	  “the	  ban	  (until	  1988)	  on	  colonial-­‐period	  proletarian	  works,	  the	  instititutionalized	  forgetting	  of	  the	  late-­‐colonial-­‐period	  mass	  culture	  of	  mobilization	  and	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Increasingly	  in	  the	  last	  decade,	  scholars	  have	  turned	  to	  examine	  colonialism	  of	  the	  wartime	  period	  in	  a	  more	  nuanced	  manner.	  	  One	  major	  topic	  of	  reconsideration	  has	  been	  imperialization.	  	  Imperialization	  is	  commonly	  understood	  as	  the	  wartime	  campaign	  targeting	  the	  transformation	  of	  Koreans	  and	  Taiwanese	  into	  loyal	  subjects	  of	  the	  Japanese	  emperor.	  	  Pursuing	  the	  rapid	  assimilation	  and	  mobilization	  of	  these	  groups	  into	  the	  wartime	  empire,	  the	  colonial	  government	  put	  in	  place	  a	  set	  of	  reform	  programs,	  including	  policies	  promoting	  exclusive	  usage	  of	  Japanese	  language	  in	  the	  public	  sphere,	  “Japanization”	  of	  Korean	  and	  Taiwanese	  names,	  establishment	  of	  Shinto	  as	  the	  dominant	  religion	  in	  the	  colonies,	  and	  inclusion	  of	  Korean	  and	  Taiwanese	  subjects	  in	  the	  imperial	  military.3	  	  Designed	  to	  impact	  the	  most	  quotidian	  levels	  of	  society,	  these	  measures	  are	  commonly	  remembered	  as	  some	  of	  the	  most	  oppressive	  and	  devastating	  aspects	  of	  the	  Japanese	  colonial	  rule	  in	  Korea.	  	  	  	  	  	  But	  while	  acknowledging	  the	  coercive	  nature	  of	  these	  imperial	  policies	  and	  their	  often	  violent	  implementation	  in	  the	  colonial	  society,	  recent	  scholars	  have	  suggested	  a	  more	  complex	  understanding	  of	  imperialization.	  	  Historians	  like	  Tak	  Fujitani	  and	  Jun	  Uchida	  have	  called	  attention	  to	  the	  “unintended	  effects”	  of	  imperialization,	  whereby	  the	  colonized	  subject	  adopt	  the	  imperial	  rhetoric	  to	  
                                                                                                                                            imperialization,	  and	  the	  effacement	  of	  contemporary	  North	  Korean	  cultural	  production.”	  	  Literature	  
and	  Film	  in	  Cold	  War	  South	  Korea:	  Freedom’s	  Frontier,	  1.	  	  	  	  3	  For	  a	  concise	  overview,	  see	  Wan-­‐yao	  Chou,	  “The	  Kōminka	  Movement	  in	  Taiwan	  and	  Korea:	  Comparisons	  and	  Interpretations,”	  Peter	  Duus,	  Ramon	  Myers,	  and	  Mark	  Peattie	  ed.	  The	  Japanese	  
Wartime	  Empire,	  1931-­‐1945	  (Princeton	  NJ:	  Princeton	  Univ.	  Press,	  1996)	  40-­‐70.	  	  Also	  Chapter	  5	  in	  Mark	  E.	  Caprio,	  Japanese	  Assimilation	  Policies	  in	  Colonial	  Korea,	  1910-­‐1945	  	  (Seattle,	  WA:	  University	  of	  Washington	  Press,	  2009).	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demand	  equality.4	  	  Uchida,	  for	  example,	  points	  to	  the	  Japanese	  settler	  community’s	  anxious	  reactions	  toward	  imperialization,	  as	  the	  process	  of	  accelerated	  mobilization	  and	  assimilation	  threatened	  to	  upset	  the	  existing	  hierarchy	  and	  differentiation	  between	  the	  colonizer	  and	  colonized.5	  	  From	  the	  side	  of	  Korean	  studies,	  scores	  of	  recent	  scholarship	  from	  cultural	  and	  literary	  studies	  have	  viewed	  the	  colonial	  intellectuals’	  engagement	  with	  the	  wartime	  Japanese	  in	  terms	  of	  the	  colonial	  subject’s	  desire	  for	  inclusion	  within	  the	  shifting	  imperial	  structure.6	  	  These	  studies	  attempt	  to	  move	  beyond	  the	  idea	  of	  imperialization	  as	  a	  top-­‐down	  measure	  to	  highlight	  the	  ways	  in	  which	  the	  colonial	  subjects	  attempted	  to	  appropriate	  the	  colonial	  state’s	  campaign	  to	  negotiate	  their	  positions	  within	  the	  empire.	  	  Furthermore,	  for	  Fujitani,	  the	  programs	  of	  imperialization,	  such	  as	  the	  entrance	  of	  Korean	  men	  into	  the	  Japanese	  imperial	  army,	  demonstrate	  how	  Japanese	  imperialism	  was	  changing	  its	  mode	  of	  managing	  colonial	  subjects,	  from	  one	  of	  repression	  to	  a	  more	  inclusive	  form	  of	  biopolitics,	  or	  from	  a	  “vulgar	  racism”	  to	  a	  more	  “polite	  racism.”	  	  	  
                                                4	  Takashi	  Fujitani,	  Race	  for	  Empire:	  Koreans	  as	  Japanese	  and	  Japanese	  as	  Americans	  during	  World	  War	  
II	  (Berkeley,	  CA:	  University	  of	  California	  Press,	  2011),	  47.	  	  	  5	  Especially	  Chapter	  8	  of	  Jun	  Uchida,	  Brokers	  of	  Empire:	  Japanese	  Settler	  Colonialism	  in	  Korea,	  1876-­‐
1945	  (Cambridge,	  MA:	  Harvard	  University	  Asia	  Center,	  2011).	  	  	  	  6	  Chŏng	  Chong-­‐hyŏn,	  Tongyangnon	  kwa	  singminji	  Chosŏn	  munhak	  :	  chegukchŏk	  chuch'e	  rŭl	  hyanghan	  
yongmang	  kwa	  punyŏl	  (Kyŏnggi-­‐do	  P'aju-­‐si	  :	  Ch'angbi,	  2011);	  Yun	  Tae-­‐sŏk,	  Singminji	  kungmin	  
munhangnon	  (Sŏul:	  Yŏknak,	  2006),	  and	  Kim	  Yerim,	  Kim,	  1930	  yŏndae	  huban	  kŭndae	  insik	  ŭi	  t’ŭl	  kwa	  
miŭisik	  (Sŏul:	  Somyŏng,	  2004).	  	  Also	  Serk-­‐bae	  Suh	  and	  Nayoung	  Kwon	  have	  written	  extensively	  on	  the	  Japanese-­‐language	  texts	  by	  Korean	  writers	  written	  in	  the	  late	  colonial	  period.	  	  Serk-­‐bae	  Suh,	  
Treacherous	  Translation:	  Culture,	  Nationalism,	  and	  Colonialism	  in	  Korea	  and	  Japan	  from	  the	  1910s	  to	  
the	  1960s	  (Berkeley:	  University	  of	  California	  Press,	  2013).	  	  Nayoung	  Aimee	  Kwon,	  “Translated	  Encounters	  and	  Empire:	  Colonial	  Korea	  and	  the	  Literature	  of	  Exile”	  (Ph.D.	  dissertation,	  UCLA,	  2007).	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For	  his	  part,	  Leo	  Ching	  examines	  the	  category	  of	  imperialization	  itself.7	  	  Focusing	  mostly	  on	  late	  colonial	  period	  Taiwan,	  Leo	  Ching	  notes	  that	  while	  imperialization	  can	  be	  seen	  as	  the	  culmination	  and	  acceleration	  of	  the	  project	  of	  assimilation	  (dōka)	  started	  since	  the	  beginning	  of	  Japan’s	  colonial	  rule	  over	  Korea,	  it	  also	  differed	  from	  earlier	  processes	  of	  colonial	  assimilation.	  	  According	  to	  Ching,	  
dōka	  was	  construed	  mainly	  as	  the	  project	  of	  the	  colonial	  state	  to	  raise	  the	  colonized	  to	  the	  level	  of	  the	  colonizer,	  a	  project	  whose	  completion	  was	  indefinitely	  deferred.	  	  Even	  as	  dōka	  served	  as	  legitimation	  of	  colonialism	  as	  benevolent	  rule,	  because	  it	  was	  articulated	  as	  the	  project	  of	  the	  colonizer,	  the	  colonized	  could	  and	  did	  protest	  against	  the	  continuing	  discrimination	  and	  inequality	  under	  colonialism.	  	  Under	  imperialization,	  however,	  the	  onus	  falls	  upon	  the	  colonial	  subject	  to	  overcome	  the	  divide	  between	  the	  colonizer	  and	  colonized.	  	  The	  path	  to	  “Becoming	  Japanese”	  is	  now	  materialized	  into	  the	  daily	  and	  bodily	  practices	  of	  the	  colonial	  subject,	  such	  as	  speaking	  Japanese	  and	  visiting	  Shinto	  shrines.	  	  Ching	  notes	  that	  the	  result	  is	  the	  “interiorization”	  of	  colonial	  and	  class	  struggles	  by	  the	  colonial	  subject;	  the	  objective	  conflicts	  are	  transformed	  into	  the	  existential	  struggle	  of	  an	  incomplete	  imperial	  subject	  to	  become	  “truly	  Japanese.”	  	  Ching	  demonstrates	  imperialization	  as	  the	  discourse	  of	  the	  colonial	  subject	  overcoming	  the	  difference	  between	  the	  colonizer	  and	  colonized.	  	  	  These	  studies	  have	  done	  much	  to	  illuminate	  imperialization	  at	  its	  more	  complex	  discursive	  level	  and	  to	  show	  that	  the	  colonial	  subject’s	  demand	  for	  overcoming	  the	  colonial	  ethnic	  or	  racial	  divide	  could	  become	  integrated	  into	  the	  
                                                7	  Chapter	  3	  in	  Leo	  Ching,	  “Becoming	  Japanese”:	  Colonial	  Taiwan	  and	  the	  Politics	  of	  Identity	  Formation	  (Berkeley	  and	  Los	  Angeles:	  University	  of	  California	  Press,	  2001).	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mode	  of	  imperial	  rule	  itself.	  	  While	  building	  upon	  these	  insights,	  I	  argue	  for	  a	  consideration	  of	  that	  which	  has	  been	  largely	  missing	  from	  these	  studies,	  namely	  the	  problem	  of	  how	  more	  radical	  politics	  against	  the	  colonial	  state	  were	  managed	  by	  Japanese	  imperialism’s	  more	  inclusive	  turn	  toward	  imperialization.	  	  Such	  consideration	  is	  significant,	  especially	  since	  within	  the	  Japanese	  colonial	  discourse	  from	  the	  1920s,	  Korean	  ethnicity	  came	  to	  be	  linked	  with	  criminality,	  a	  linkage	  encapsulated	  in	  the	  image	  of	  futei	  senjin,	  or	  the	  unruly	  Korean	  who	  posed	  a	  threat	  to	  the	  Japanese	  nation	  and	  society.8	  	  If	  we,	  following	  Ching,	  conceive	  of	  imperialization	  as	  set	  of	  practices	  or	  processes	  of	  performative	  interpellations	  in	  which	  actors	  previously	  defined	  against	  or	  outside	  the	  Japanese	  imperial	  nation-­‐state	  come	  to	  identify	  themselves	  as	  imperial	  subjects,	  ideological	  conversion	  of	  socialists	  can	  be	  construed	  as	  an	  early	  program	  of	  imperialization.	  Such	  reconsideration	  of	  conversion	  suggests	  a	  longer	  history	  of	  imperialization.	  	  I	  develop	  this	  idea	  further	  in	  the	  following	  Chapter	  1	  by	  showing	  imperialization	  as	  a	  development	  of	  existing	  concerns	  from	  the	  1920s	  and	  30s	  about	  the	  impact	  and	  spread	  of	  radical	  politics	  particularly	  among	  the	  broad	  base	  of	  Korean	  non-­‐elites	  and	  displaced	  rural	  population.	  	  	  	  If	  the	  above-­‐mentioned	  works	  have	  expanded	  our	  understanding	  of	  how	  imperialization	  functioned,	  other	  works	  have	  shown	  how	  the	  Japanese	  empire	  increasingly	  turned	  to	  multiculturalism	  as	  ideology	  to	  mobilize	  the	  non-­‐Japanese	  
                                                8	  Barbara	  Brooks,	  “Peopling	  the	  Japanese	  Empire:	  the	  Koreans	  in	  Manchuria	  and	  Rhetorics	  of	  Exclusion,”	  Japan’s	  Competing	  Modernities:	  Issues	  in	  Culture	  and	  Democracy,	  (Honolulu,	  Hawaii:	  University	  of	  Hawai’I	  Press,	  1998),	  30;	  Ken	  Kawashima,	  The	  Proletarian	  Gamble:	  Korean	  Workers	  in	  
Interwar	  Japan,	  (Durham:	  Duke	  University	  Press,	  2009),	  154.	  	  As	  Brooks	  and	  Kawashima	  note,	  the	  anxiety	  and	  fear	  regarding	  the	  figure	  of	  futei	  senjin	  were	  perhaps	  most	  vividly	  expressed	  through	  the	  massacre	  of	  Koreans	  following	  the	  Great	  Kantō	  Earthquake	  of	  1923.	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population.9	  	  Discussing	  the	  intellectual	  history	  of	  the	  wartime	  period,	  Naoki	  Sakai	  refers	  to	  the	  notion	  of	  “imperial	  nationalism”	  to	  highlight	  the	  multi-­‐ethnic	  orientation	  of	  Japanese	  nationalism	  dominant	  at	  the	  time	  and	  calls	  attention	  to	  the	  fact	  that	  “Japanese”	  may	  not	  have	  indicated	  the	  ethnic	  nation.	  	  Extending	  this	  observation	  to	  processes	  of	  imperialization	  in	  the	  colony	  moves	  us	  to	  ask	  what	  becoming	  “truly	  Japanese”	  might	  have	  meant.10	  	  The	  multi-­‐ethnic	  and	  multicultural	  orientation	  of	  the	  Japanese	  empire	  is	  linked	  to	  the	  global	  discourse	  that	  envisioned	  a	  new	  stage	  of	  world	  history	  unfolding	  through	  the	  Second	  World	  War	  and	  Japanese	  intellectuals’	  participation	  in	  this	  discourse	  in	  their	  debates	  surrounding	  what	  role	  Japan	  would	  play	  in	  taking	  world	  history	  to	  its	  next	  chapter.11	  	  In	  these	  debates,	  Japan’s	  aggressive	  expansion	  into	  the	  Asian	  Continent,	  Southeast	  Asia,	  and	  the	  Pacific	  was	  recast	  as	  fulfillment	  of	  its	  “world	  historical	  mission”	  to	  challenge	  the	  problematic	  universalism	  backed	  by	  Western	  imperialism	  and	  to	  establish	  a	  multicultural,	  transnational	  regionalism.	  	  As	  scholars	  such	  as	  Cemil	  Aydin	  notes,	  many	  leading	  leftwing	  Japanese	  intellectuals	  ended	  up	  contributing	  to	  legitimation	  of	  “through	  their	  theories	  on	  overcoming	  modernity	  and	  Eurocentrism	  or	  through	  their	  search	  for	  an	  alternative	  modernity	  in	  
                                                9	  In	  addition	  to	  Tak	  Fujitani’s	  Race	  for	  Empire,	  Naoki	  Sakai,	  “Subject	  and	  Substratum:	  On	  Japanese	  Imperial	  Nationalism,”	  Cultural	  Studies	  vol.	  14	  (2000),	  462-­‐530;	  Prasenjit	  Duara,	  Sovereignty	  and	  
Authenticity:	  Manchukuo	  and	  the	  East	  Asian	  Modern	  (Lanham:	  Rowman	  &	  Littlefield	  Publishers,	  2003).	  	  	  	  10	  Serk	  Bae	  Suh	  notes	  that	  the	  “Japanese”	  referred	  by	  the	  term	  kokumin	  was	  different	  from	  the	  Japanese	  ethnic	  folk,	  or	  minzoku.	  	  Serk	  Bae	  Suh,	  Treacherous	  Translation,	  91.	  	  11	  The	  1942	  “Overcoming	  Modernity”	  (kindai	  no	  chōkoku)	  symposium	  encapsulates	  the	  various	  Japanese	  intellectuals’	  deployment	  of	  this	  discourse.	  	  For	  detailed	  discussion,	  see	  Chapter	  2	  of	  Harry	  Harootunian,	  Overcome	  by	  Modernity:	  History,	  Culture,	  and	  Community	  in	  Interwar	  Japan	  (Princeton,NJ:	  Princeton	  University	  Press).	  	  For	  overview	  and	  complete	  translation	  of	  the	  proceedings	  of	  this	  symposium,	  see	  Richard	  Calichman,	  Overcoming	  Modernity:	  Cultural	  Identity	  in	  Wartime	  Japan	  (New	  York:	  Columbia	  University	  Press,	  2008).	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the	  Japanese	  and	  Asian	  cultural	  traditions.”12	  	  	  In	  the	  last	  decade	  in	  English-­‐language	  scholarship,	  there	  have	  been	  a	  number	  of	  studies	  that	  provide	  a	  more	  nuanced	  examination	  of	  regionalism,	  particularly	  by	  showing	  that	  support	  for	  Pan-­‐Asianism	  in	  wartime	  Japan	  was	  not	  limited	  to	  the	  Japanese	  right-­‐wing	  or	  militarist	  groups,	  but	  was	  taken	  up	  by	  various	  intellectuals	  within	  Japan	  with	  widely	  diverse	  political	  orientations.13	  	  While	  these	  studies	  have	  mostly	  focused	  on	  the	  perspective	  of	  Japanese	  intellectuals,	  a	  growing	  body	  of	  Japanese	  and	  Korean-­‐language	  scholarship	  has	  taken	  up	  the	  discourses	  of	  Pan-­‐Asianism	  and	  regionalism	  as	  part	  of	  shared	  intellectual	  history	  of	  wartime	  Japan	  and	  Korea.14	  	  Building	  upon	  these	  recent	  studies,	  I	  show	  in	  my	  examination	  of	  the	  literary	  critic	  Ch’oe	  Chae-­‐sŏ	  in	  the	  fourth	  chapter	  that	  certain	  Korean	  intellectuals	  like	  Ch’oe	  pushed	  the	  idea	  of	  a	  new	  world	  historical	  stage	  even	  further	  than	  the	  colonial	  authorities	  would	  concede;	  in	  arguing	  for	  a	  more	  radically	  different	  future	  from	  the	  older	  imperial	  universalism,	  they	  pushed	  to	  provincialize	  Japanese	  ethnic	  nationalism	  as	  well	  as	  to	  ultimately	  overcome	  the	  colonial,	  peripheral	  position	  of	  Korea.	  	  I	  also	  add	  to	  the	  existing	  scholarship	  by	  underscoring	  how	  discourse	  of	  regionalism	  was	  tied	  to	  the	  intellectuals’	  discussions	  about	  the	  division	  within	  Korea	  between	  the	  elites	  and	  the	  masses,	  the	  latter	  of	  which	  were	  overwhelmingly	  rural.	  	  In	  examining	  agrarian	  communes,	  local	  aesthetics,	  and	  kokumin	  culture	  
                                                12	  Cemil	  Aydin,	  The	  Politics	  of	  Anti-­‐Westernism	  in	  Asia:	  Visions	  of	  World	  Order	  in	  Pan-­‐Islamic	  and	  Pan-­‐
Asian	  Thought	  (New	  York:	  Columbia	  University	  Press,	  2007),	  164.	  	  13	  Aydin	  (2007).	  	  Sven	  Saaler	  and	  Victor	  Koschmann	  edited	  Pan	  Asianism	  in	  Modern	  Japanese	  History:	  
Colonialism,	  Regionalism	  and	  Borders	  (London,	  New	  York:	  Routledge,	  2007).	  	  14	  Yonetani	  Masafumi,	  Ajia/Nihon	  (Tōkyō,	  Japan:	  Iwanami	  Shoten,	  2006);	  Kim	  Ye-­‐rim	  (2004);	  and	  Ch’a	  Sŭng-­‐gi,	  Pan’gŭndaejŏk	  sangsangnyŏk	  ŭi	  imgyedŭl	  (Sŏul:	  P’urŭn	  yŏksa,	  2009).	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envisioned	  in	  the	  writings	  major	  Korean	  intellectuals	  produced	  during	  the	  Asia-­‐Pacific	  War,	  I	  point	  to	  the	  their	  attempts	  to	  form	  a	  new	  mass	  culture	  in	  Korea	  that	  would	  have	  its	  basis	  upon	  native	  cultural	  traditions	  yet	  also	  serve	  to	  form	  new	  modern	  subjects	  out	  of	  the	  Korean	  masses.	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Chapter	  1	  
	  “Conversion”	  and	  the	  Question	  of	  the	  Recovered	  Self	  
	   Under	  the	  tightened	  state	  suppression	  of	  subversive	  ideologies	  from	  the	  mid-­‐1930s,	  many	  socialists	  in	  imperial	  Japan	  and	  colonial	  Korea	  underwent	  ideological	  conversion	  (chŏnhyang/tenkō),	  whereby	  they	  publicly	  renounced	  socialism.	  	  This	  chapter	  examines	  narratives	  about	  the	  phenomenon	  of	  ideological	  apostasy	  –	  in	  various	  forms	  of	  nonfiction	  editorial,	  agrarian	  novel,	  and	  fictional	  reportage	  –	  to	  show	  conversion	  as	  a	  continuous	  process	  of	  mobilization,	  departing	  from	  the	  conventional	  understanding	  of	  conversion	  as	  a	  moment	  of	  definitive	  change	  or	  shift,	  whether	  from	  one	  ideology	  to	  another	  or	  from	  ideology	  to	  the	  non-­‐ideological.	  	  Looking	  at	  the	  denunciation	  of	  socialism	  as	  one	  of	  the	  earliest	  processes	  of	  imperialization	  (hwangminhwa/kōminka),	  I	  use	  insights	  from	  recent	  studies	  on	  the	  system	  of	  imperialization	  and	  experiences	  of	  religious	  conversion	  to	  show	  that	  “conversion”	  functioned	  upon	  a	  rhetoric	  of	  identity	  produced	  on	  the	  continuous	  movement	  between	  the	  “before”	  and	  “after,”	  or	  the	  “foreign”	  and	  the	  “true	  self.”	  	  This	  functioning	  of	  political	  conversion	  is	  demonstrated	  further	  through	  examination	  of	  literary	  works	  from	  the	  late	  colonial	  period	  that	  equate	  socialism	  with	  opium	  and	  depict	  the	  “converted”	  (chŏnhyangja/tenkōsha)	  as	  opium	  addicts.	  	  I	  also	  look	  at	  the	  literary	  narratives	  of	  intellectuals	  “returning”	  to	  the	  agrarian	  villages	  of	  Korea	  or	  Manchuria	  to	  show	  how	  the	  discourse	  of	  conversion	  tied	  in	  with	  the	  earlier	  existing	  discourse	  of	  agrarianism	  and	  agrarian	  literature.	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The	  Phenomenon	  of	  “Conversion”	  In	  1925,	  the	  Korean	  proletarian	  artists	  league	  of	  KAPF	  (Korea	  Artista	  
Proletaria	  Federacio	  in	  Esperanto)	  was	  founded	  as	  a	  union	  of	  two	  earlier	  groups,	  Yŏmgunsa	  and	  PASKYULA,	  created	  in	  1922	  and	  1923	  respectively.15	  	  Even	  as	  state	  suppression	  of	  communist	  party	  members	  immediately	  commenced,	  socialism	  proved	  to	  be	  immensely	  influential	  among	  Korean	  intellectuals	  in	  the	  1920s.	  	  Many	  embraced	  socialism	  as	  powerful	  modern	  knowledge	  that	  provided	  a	  systematic	  understanding	  of	  society	  in	  its	  totality,	  as	  well	  as	  offering	  a	  grand	  historical	  narrative	  that	  gave	  significance	  to	  the	  present.	  	  After	  the	  outbreak	  of	  the	  Manchurian	  Incident	  in	  1931,	  however,	  mass	  arrests	  and	  tightened	  control	  drove	  most	  of	  the	  radical	  activities	  underground	  and	  made	  organized	  movement	  increasingly	  difficult.	  	  Following	  the	  second	  wave	  of	  mass	  arrests	  of	  KAPF	  writers	  starting	  in	  August	  1934,	  the	  league	  was	  formally	  dissolved.	  	  Around	  the	  same	  period,	  prominent	  socialists,	  often	  after	  having	  served	  prison	  sentences,	  started	  to	  publicly	  denounce	  their	  earlier	  ideological	  stance,	  a	  phenomenon	  that	  came	  to	  be	  identified	  as	  “conversion.”	  	  	   	  The	  first	  prominent	  declarations	  of	  ideological	  conversion	  occurred	  in	  June	  of	  1933,	  when	  the	  leaders	  of	  the	  Japanese	  Communist	  Party	  (hereafter	  JCP)	  Sano	  Manabu	  (1892-­‐1953)	  and	  Nabeyama	  Sadachika	  (1901-­‐1979)	  denounced	  the	  past	  
                                                15	  For	  an	  overview	  of	  the	  formation	  and	  dissolution	  of	  KAPF,	  see	  Kwŏn	  Yŏng-­‐min,	  “K'ap'ŭ	  ŭi	  chojik	  kwa	  haech'e”	  Chungang	  Munye,	  Spring	  1988.	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trajectory	  taken	  by	  the	  JCP	  and	  expressed	  their	  allegiance	  to	  the	  emperor.16	  	  Sano	  and	  Nabeyama	  claimed	  that	  Japanese	  communists	  had	  depended	  too	  much	  on	  the	  directives	  of	  the	  Soviet	  Comintern,	  at	  the	  cost	  of	  Japanese	  national	  particularity	  and	  that	  the	  party	  had	  become	  dominated	  by	  the	  self-­‐interests	  of	  the	  intelligentsia	  rather	  than	  that	  of	  the	  working	  class.	  	  Less	  than	  one	  year	  later	  in	  Korea,	  the	  literary	  critic	  Pak	  Yŏng-­‐hŭi	  (1901-­‐?)	  created	  an	  uproar,	  when	  he	  famously	  declared	  in	  an	  essay	  that	  past	  proletarian	  literature	  “had	  gained	  ideology,	  but	  had	  lost	  art.”17	  	  Pak’s	  status	  as	  a	  central	  figure	  in	  not	  only	  proletarian	  literature	  but	  also	  modern	  Korean	  literature	  as	  a	  whole	  doubtlessly	  added	  to	  the	  impact;	  he	  had	  been	  one	  of	  the	  founding	  members	  of	  the	  proletarian	  literature	  movement	  in	  the	  colony,	  as	  well	  as	  one	  of	  the	  earliest	  practitioners	  of	  modern	  literary	  criticism.	  	  Several	  contemporary	  critics	  decried	  Pak’s	  facile	  conception	  of	  art	  and	  ideology	  as	  separate	  entities	  engaged	  in	  a	  zero-­‐sum	  game,	  but	  many	  also	  expressed	  alarm	  that	  his	  public	  declaration	  indicated	  a	  much	  larger	  troubling	  historical	  change.	  	  	  While	  public	  ideological	  “conversion”	  started	  to	  occur	  in	  sizeable	  numbers	  in	  the	  mid-­‐1930s,	  it	  was	  not	  until	  after	  the	  outbreak	  of	  the	  Second	  Sino-­‐Japanese	  War	  in	  1937	  that	  the	  meaning	  of	  “conversion”	  became	  more	  or	  less	  unified	  for	  Korean	  intellectuals:	  “conversion”	  came	  to	  indicate	  a	  turn	  toward	  supporting	  the	  wartime	  
                                                16	  “Letter	  to	  our	  Fellow	  Defendants,”	  Sources	  of	  Japanese	  Tradition	  Vol.	  2:	  1600	  to	  2000,	  ed.	  Wm.	  Theodore	  De	  Bary	  et	  al.	  (New	  York,	  Columbia	  Univ.	  Press,	  2005):	  940-­‐947.	  	  	  17	  Pak,	  Yŏng-­‐hŭi,	  “The	  New	  Developments	  and	  Tendencies	  in	  Contemporary	  Literary	  Theory:	  Considerations	  from	  a	  Socio-­‐historical	  and	  Literary	  Historical	  Perspective	  (“Ch’oegŭn	  munye	  ironŭi	  sinjŏn’gae	  wa	  kŭ	  kyŏnghyang	  –	  sahoesajŏk	  kŭp	  munhaksajŏk	  koch’al”),	  serialized	  in	  the	  Tonga	  Ilbo	  from	  1934	  January	  27	  to	  February	  6th.	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state.18	  	  Looking	  at	  the	  Korean	  newspaper	  Tonga	  Ilbo’s	  coverage	  of	  ideological	  recantations	  in	  the	  early	  1930s,	  one	  finds	  that	  the	  word	  “conversion”	  was	  defined	  much	  less	  clearly.	  	  One	  August	  1933	  article	  reported	  that	  after	  the	  JCP	  leaders’	  public	  recantation,	  scores	  of	  imprisoned	  communists	  in	  Korea	  started	  to	  declare	  their	  ideological	  “conversion.”	  	  But	  the	  outpouring	  also	  made	  them	  suspect.	  	  Were	  the	  recantations	  sincere,	  or	  were	  they	  feigned	  simply	  to	  get	  out	  of	  prison?	  	  Could	  not	  those	  recantations	  easily	  “convert”	  back?	  	  The	  meaning	  of	  these	  “conversions”	  was	  far	  from	  uniform.	  	  The	  article	  reported	  that	  the	  authorities,	  suspicious	  of	  various	  subversive	  possibilities,	  planned	  to	  examine	  the	  written	  conversion	  letters	  of	  the	  prisoners	  to	  get	  to	  the	  bottom	  of	  “real	  intent”	  (“songmaŭm”	  or	  “innermost	  thoughts”)	  on	  an	  individual	  basis.19	  	  Another	  article	  from	  1933	  offered	  a	  brief	  overview	  of	  writers	  around	  the	  world	  who	  had	  also	  undergone	  “conversions”	  of	  sorts.20	  	  More	  overtly	  critical	  of	  the	  contemporary	  phenomenon	  of	  ideological	  conversions,	  the	  writer	  of	  the	  article	  argued	  that	  Sano	  and	  Nabeyama’s	  declarations	  of	  conversions	  were	  “unpersuasive”	  and	  their	  stated	  reasons	  for	  change	  sounded	  forced	  and	  feeble.	  	  In	  addition,	  the	  article	  reminded	  readers	  that	  ideological	  “conversions”	  had	  
                                                18	  Park,	  Sunyoung	  notes	  the	  differences	  in	  trajectories	  of	  Japanese	  and	  Korean	  intellectuals’	  processes	  of	  “conversion”	  in	  the	  early	  stages	  of	  the	  mid-­‐1930s,	  arguing	  that	  while	  many	  Japanese	  socialists	  undergoing	  “conversion,”	  like	  Sano	  and	  Nabeyama,	  immediately	  turned	  to	  nationalism,	  more	  Korean	  socialists	  shifted	  from	  overtly	  politicized	  art	  to	  “literature	  without	  politics”	  and	  struggled	  to	  find	  various	  other	  ideologies.	  	  It	  was	  in	  only	  in	  the	  late	  1930s	  that	  Korean	  intellectuals	  defined	  Pan-­‐Asianism	  as	  their	  new	  trajectory.	  	  See	  Park,	  Sunyoung,	  	  “Writing	  the	  Real:	  Marxism,	  Modernity,	  and	  Literature	  in	  Colonial	  Korea,	  1920-­‐1941.”	  (PhD	  Diss.	  Columbia	  University,	  2006)	  204.	  19“Everyone	  Converts:	  As	  Hundreds	  Throughout	  Korea	  Convert,	  Struggle	  to	  Root	  out	  Real	  Intent”	  	  (“Nŏdo	  nado	  chŏnhyang,	  chŏn	  Chosŏn	  e	  paengmyŏng	  songmaŭmŭl	  ppoba	  poryŏgo	  aessŏ) Tonga	  Ilbo	  August	  30,	  1933.	  	  	  	  20 “Brief	  Overview	  of	  Converted	  Writers	  around	  the	  World”	  (Segye	  chŏnhyang	  chakka	  ilbyŏl), Tonga	  
Ilbo	  October	  14,	  1933.	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occurred	  throughout	  different	  periods	  and	  places,	  and	  were	  not	  limited	  to	  the	  move	  from	  left	  to	  the	  right	  side	  of	  the	  ideological	  spectrum.	  	  To	  address	  the	  issue	  of	  properly	  “rehabilitating”	  the	  converted	  political	  prisoners	  and	  preventing	  their	  lapse	  back	  into	  subversive	  activities,	  the	  Law	  for	  Protection	  and	  Observation	  of	  Thought	  Criminals	  (sasangbŏm	  poho	  kwanch’alpŏp/	  
shisōhan	  hogo	  kansatsu	  hō)	  was	  enacted	  in	  the	  colony	  in	  December	  of	  1936,	  few	  months	  after	  law	  was	  put	  into	  practice	  in	  Japan	  proper.	  	  As	  the	  name	  indicates,	  the	  Law	  for	  Protection	  and	  Observation	  of	  Thought	  Criminals	  pointed	  to	  a	  certain	  manner	  in	  which	  the	  state	  would	  police	  the	  suspected	  thought	  criminals,	  one	  that	  would	  highlight	  conversion	  as	  the	  “protection”	  of	  the	  ideological	  offenders	  rather	  than	  their	  punishment.21	  	  The	  law	  stipulated	  the	  setting	  up	  of	  “protection	  and	  observation”	  offices	  in	  various	  regions	  throughout	  Korea,	  coordinating	  employment	  for	  the	  “converted”	  in	  various	  private	  sectors,	  as	  well	  as	  organizing	  their	  monthly	  visits	  to	  Shinto	  shrines.22	  	  Through	  this	  system,	  the	  burden	  of	  disciplining	  the	  thought	  criminal	  would	  be	  shared	  among	  various	  institutions	  and	  organizations	  that	  existed	  outside	  the	  judiciary.	  	  It	  also	  allowed	  the	  authorities	  to	  maintain	  the	  surveillance	  of	  arrested	  suspects	  without	  formal	  prosecution	  and	  punishment.23	  	  On	  the	  side	  of	  the	  individual,	  this	  meant	  that	  the	  conversion	  would	  be	  experienced	  as	  
                                                21	  Chulwoo	  Lee,	  “Modernity,	  Legality,	  and	  Power	  in	  Korea	  Under	  Japanese	  Rule,”	  Gi-­‐wook	  Shin	  and	  Michael	  Robinson	  edited,	  Colonial	  Modernity	  in	  Korea	  (Cambridge,	  MA:	  Harvard	  University	  Asia	  Center,	  2000),	  21-­‐51.	  	  Also,	  Hong	  Chong-­‐uk,	  “Chung-­‐il	  chŏnjaenggi	  chosŏn	  sahoejuŭijadŭl	  ŭi	  chŏnhyang	  kwa	  kŭ	  nolli”	  Han’guksaron	  Vol.	  44	  (2000),	  155-­‐205.	  	  For	  an	  overview	  of	  the	  ideological	  surveillance	  in	  prewar	  Japan,	  see	  Richard	  Mitchell,	  Thought	  and	  Control	  in	  Prewar	  Japan	  (Ithaca,	  NY:	  Cornell	  University	  Press,	  1976).	  	  	  	  	  	  22	  “How	  Many	  Converted	  under	  the	  Wartime	  Period:	  Situation	  in	  the	  Kyŏngsŏng	  Protection	  and	  Observation	  Office”	  ("Sasanggaek	  tŭrŭn	  chŏnsihae	  ŏlmana	  chŏnhyang	  haennŭn’ga,	  Kyŏngsŏng	  poho	  kwanch’alsŏ	  esŏ	  nat’anan	  hyŏnsang"),	  Samch’ŏlli	  May	  1938.	  	  	  23	  Lee	  (2000),	  48-­‐49.	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greater	  integration	  into	  larger	  society	  and	  making	  new	  relations,	  carried	  out	  through	  concrete	  everyday	  practices,	  such	  as	  working	  at	  a	  new	  worksite.	  	  	  	  
Conversion	  as	  a	  Continuous	  and	  Incomplete	  Process	  More	  recent	  studies	  of	  political	  conversion	  in	  colonial	  Korea	  have	  called	  for	  examination	  of	  this	  phenomenon	  in	  the	  specific	  context	  of	  the	  wartime	  period.	  	  As	  they	  attempt	  to	  consciously	  move	  beyond	  tendencies	  in	  earlier	  scholarship	  to	  explain	  conversion	  mainly	  in	  terms	  of	  the	  state’s	  exercise	  of	  repressive	  force	  and	  resulting	  capitulation	  by	  individuals,	  these	  studies	  have	  started	  to	  explore	  the	  logic	  put	  forth	  by	  the	  “converted”	  intellectuals	  themselves.24	  	  The	  insights	  from	  these	  studies	  are	  examined	  in	  detail	  in	  the	  following	  chapter	  2,	  but	  for	  now	  I	  turn	  to	  an	  aspect	  of	  conversion	  that	  have	  been	  largely	  overlooked,	  namely	  the	  dynamics	  of	  temporality	  within	  conversion.	  	  Although	  not	  directly	  related	  to	  the	  situation	  of	  wartime	  Japanese	  empire,	  insights	  into	  experiences	  of	  religious	  conversion	  can	  also	  help	  in	  thinking	  about	  political	  conversion.	  	  Scholars	  like	  Simon	  Coleman	  have	  demonstrated	  that	  while	  religious	  conversion	  depends	  on	  the	  idea	  of	  a	  definitive	  moment	  of	  deeply	  personal	  and	  charismatic	  transformation,	  it	  simultaneously	  requires	  “the	  converted”	  to	  continuously	  retell	  their	  story	  of	  conversion.	  	  Narratives	  of	  personal	  conversion	  are	  
                                                24	  One	  of	  the	  earliest	  examples	  of	  this	  new	  trajectory	  in	  scholarship	  is	  Hong	  Chong-­‐uk,	  “Chung-­‐il	  chŏnjaenggi	  chosŏn	  sahoejuŭijadŭl	  ŭi	  chŏnhyang	  kwa	  kŭ	  nolli”	  Han’guksaron	  Vol.	  44	  (2000),	  155-­‐205.	  	  Other	  more	  recent	  examples	  include	  Yonetani	  Masafumi,	  Ajia/Nihon	  (Tōkyō,	  Japan:	  Iwanami	  Shoten,	  2006);	  Ch’a	  Sŭng-­‐gi,	  “Ch’usang	  kwa	  kwaing,”	  Sanghŏ	  Hakpo:	  Han’guk	  Hyŏndae	  Munhak	  ŭi	  
Chŏngch’ijŏk	  Naemyŏnhwa	  (Sŏul,	  South	  Korea:	  Kip’un	  Saem,	  2007),	  255-­‐293;	  Travis	  Workman,	  “Sŏ	  In-­‐sik’s	  Communism	  and	  the	  East	  Asian	  Community	  (1937-­‐40)”	  positions	  volume	  21:1	  Spring	  2013,	  133-­‐160.	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retold	  over	  and	  over	  again	  in	  a	  form	  of	  a	  ritualized	  set	  of	  practices,	  not	  only	  with	  the	  aim	  of	  converting	  others,	  but	  also	  to	  continuously	  recreate	  the	  “self.”	  	  Religious	  conversion	  is	  understood	  as	  a	  continuous	  “movement	  of	  the	  self	  toward	  charismatic	  conversion…	  an	  ongoing	  process,	  albeit	  one	  described	  by	  a	  rhetoric	  of	  identity	  between”	  two	  opposing	  poles	  of	  before	  and	  after.	  	  Making	  the	  personal	  story	  of	  one’s	  own	  conversion	  public	  is	  not	  only	  a	  matter	  of	  proselytizing	  others	  but	  “also	  –	  perhaps	  even	  primarily	  –	  a	  means	  of	  recreating	  or	  reconverting	  the	  charismatic	  self,”	  an	  unending	  process	  of	  identity	  creation	  whereby	  the	  idea	  and	  significance	  of	  the	  self	  is	  affirmed	  by	  projection	  of	  the	  personal	  into	  the	  larger	  outside	  community,	  an	  audience	  that	  need	  not	  exist	  in	  real	  life	  as	  much	  as	  it	  is	  imagined	  in	  its	  possibility.25	  	  Coleman’s	  conception	  of	  religious	  conversion	  highlights	  the	  mode	  of	  temporality	  central	  to	  conversion	  –	  conversion	  is	  predicated	  upon	  a	  notion	  of	  a	  dramatic	  break	  from	  a	  “before”	  and	  “after”	  yet	  this	  transformation	  is	  also	  continuous	  and	  unending.	  	  This	  is	  because	  the	  act	  of	  conversion	  is	  proleptic	  and	  performative.	  	  	  We	  find	  echoes	  of	  religious	  conversion	  as	  characterized	  by	  Coleman,	  in	  the	  way	  that	  the	  prominent	  Japanese	  intellectual	  Hayashi	  Fusao	  (1903-­‐1975)	  in	  his	  controversial	  1941	  essay	  “On	  Conversion”	  (“Tenkō	  ni	  tsuite”)	  described	  conversion	  as	  a	  long,	  even	  never-­‐ending	  process	  of	  asceticism.26	  	  Turning	  to	  literature	  of	  colonial	  Korea	  from	  the	  mid-­‐1930s,	  scholars	  such	  as	  Kim	  Yoon-­‐sik	  notes	  the	  “turn	  toward	  the	  interior”	  or	  the	  psychological	  turn	  occurring	  among	  works	  by	  KAPF	  
                                                25	  Simon	  Coleman,	  "Continuous	  Conversion?	  	  The	  Rhetoric,	  Practice,	  and	  Rhetorical	  Practice	  of	  Charismatic	  Protestant	  Conversion,"	  The	  Anthropology	  of	  Religious	  Conversion,	  ed.	  Andrewe	  Buckser	  and	  Stephen	  Glazier	  (Lanham,	  MD:	  Rowman	  &	  Littlefield	  Publishers,	  2003):	  17.	  	  26	  Yukiko	  Shigeto,	  “The	  Politics	  of	  Writing:	  Tenkō	  and	  the	  Crisis	  of	  Representation”	  (Ph.D.	  Dissertation,	  University	  of	  Washington,	  2009),	  6.	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writers	  in	  relation	  to	  ideological	  conversion,	  which	  he	  called	  “conversion	  novels”	  (chŏnhyang	  sosŏl).27	  	  Making	  an	  implicit	  contrast	  to	  the	  realist	  novel,	  Kim	  interpretes	  that	  in	  many	  of	  the	  “conversion	  novels,”	  the	  interiority	  of	  the	  writer	  was	  directly	  reflected	  in	  the	  protagonist	  undergoing	  conversion,	  as	  the	  writer	  became	  unable	  to	  maintain	  an	  objective	  distance	  due	  to	  the	  extreme	  humiliation	  of	  his	  own	  conversion.	  	  Kim	  also	  acknowledges	  the	  benefits	  of	  such	  an	  inward	  turn,	  noting	  that	  the	  contribution	  which	  “conversion	  novels”	  made	  to	  the	  history	  of	  modern	  Korean	  literature	  was	  in	  breaking	  new	  ground	  in	  the	  description	  of	  the	  inner	  self	  and	  representation	  of	  the	  intellectuals	  themselves	  in	  the	  narrative.	  	  While	  Kim’s	  assessment	  of	  the	  “conversion	  novel”	  views	  political	  recantation	  as	  an	  external	  fact	  that	  drove	  the	  writer	  to	  turn	  his	  eyes	  inward	  toward	  himself,	  the	  religious	  conversion	  discussed	  above	  suggest	  that	  the	  obsessive	  recreation	  of	  the	  self	  may	  precisely	  be	  the	  product	  of	  political	  recantation.	  	  	  	  In	  addition	  to	  this	  shift	  in	  emphasis	  to	  more	  broad	  and	  positive	  forms	  of	  discipline	  in	  line	  with	  the	  Law	  for	  Protection	  and	  Observation	  of	  Thought	  criminals,	  Minami	  Jirō’s	  1936	  appointment	  to	  the	  post	  of	  Governor	  General	  of	  Korea	  and	  consequent	  enactment	  of	  the	  assimilation	  policy	  “Japan	  and	  Korea	  as	  One	  Body”	  seems	  to	  have	  further	  congealed	  what	  conversion	  would	  mean	  to	  Korean	  intellectuals.	  	  Looking	  at	  the	  Tonga	  Ilbo,	  we	  can	  see	  that	  starting	  in	  1938,	  the	  newspaper	  articles	  began	  to	  specifically	  indicate	  the	  ultimate	  goal	  of	  political	  apostasy	  as	  “rebirth”	  (kaengsaeng)	  of	  the	  problematic	  individuals	  into	  “imperial	  subjects”	  (hwangguk	  sinmin).	  	  This	  notion	  of	  rehabilitation	  for	  the	  ideological	  
                                                27	  Kim	  Yoon-­‐sik,	  "KAPF	  Literature	  in	  Modern	  Korean	  History"	  Positions	  14:2	  (2006).	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offenders	  was	  disseminated	  in	  step	  with	  the	  imperialization	  of	  the	  larger	  colonial	  population	  occurring	  at	  the	  time,	  as	  the	  National	  Movement	  for	  Total	  Mobilization	  of	  Spirituality	  (Kungmin	  chŏngsin	  ch’ongdongwŏn	  undong)	  was	  formally	  started	  in	  July	  1938	  in	  colonial	  Korea.28	  	  But	  the	  question	  remains,	  how	  might	  conversion	  of	  ideological	  offenders	  be	  related	  to	  the	  imperialization	  of	  colonized	  population?	  	  	  	  	  	  	  	  	  	  While	  not	  explicitly	  discussing	  political	  recantation,	  work	  by	  the	  Korean	  scholar	  Kwŏn	  Myŏng-­‐a	  on	  the	  culture	  of	  imperialization	  as	  a	  process	  of	  the	  wartime	  Japanese	  empire’s	  total	  mobilization	  of	  society,	  can	  help	  us	  understand	  how	  political	  recantation	  worked.29	  	  Contrary	  to	  the	  notion	  of	  imperialization	  as	  a	  process	  or	  conflict	  between	  already	  given	  identities,	  such	  as	  between	  Japanese	  identity	  and	  Korean	  or	  Taiwanese	  identity,	  Kwŏn	  argues	  that	  imperialization	  consists	  of	  the	  struggle	  for	  identity	  and	  the	  effects	  of	  such	  a	  struggle.	  	  In	  other	  words,	  “imperial	  subjectivity”	  is	  a	  perpetually	  produced	  Althusserian	  effect	  of	  ideology.	  	  She	  notes	  that	  in	  the	  case	  of	  Korea,	  imperialization	  occurred	  not	  through	  a	  unitary	  movement	  from	  Korean	  to	  Japanese,	  but	  through	  various	  gendered,	  classed,	  racial,	  and	  generational	  channels	  of	  becoming	  imperial,	  and	  this	  mechanism	  made	  the	  colonized	  internalize	  the	  conflict	  among	  themselves.	  	  Moreover,	  the	  imperial	  subjectivity	  was	  defined	  not	  only	  through	  its	  own	  characteristics	  but	  also	  in	  its	  differentiation	  from	  the	  enemy	  or	  the	  subjectivity	  to	  be	  overcome,	  as	  the	  image	  of	  the	  other	  and	  the	  attack	  upon	  this	  other	  provided	  concrete	  forms	  for	  
                                                28	  For	  overview	  of	  the	  organizations	  of	  mobilization,	  see	  Ch’oe	  Yu-­‐ri,	  Ilche	  malgi	  singminji	  chibae	  
chŏngch'aek	  yŏn'gu	  (Sŏul:	  Kukhak	  Charyowŏn,	  1997).	  	  	  29	  Kwŏn	  Myŏng-­‐a	  Yŏksajŏk	  pʻasijŭm:	  cheguk	  ŭi	  p'ant'aji	  wa	  gendŏ	  chŏngch'i	  (Sŏul:	  Chʻaek	  Sesang,	  2005).	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imperialization;	  women	  of	  the	  home	  front,	  for	  example,	  were	  defined	  in	  explicit	  or	  implicit	  contrast	  to	  the	  female	  spy,	  and	  the	  fascist	  youth	  outlined	  through	  his/her	  differentiation	  from	  the	  degenerate	  older	  generation.30	  	  	  But	  even	  as	  the	  differentiation	  between	  the	  “true	  self”	  and	  the	  foreign	  was	  continually	  emphasized,	  the	  boundary	  between	  the	  two	  was	  also	  unclear	  and	  shifting,	  threatening	  to	  extend	  indefinitely.	  	  Kwŏn	  emphasizes	  that	  the	  ideological	  effect	  rests	  precisely	  in	  this	  ambiguity	  and	  uncertainty	  of	  the	  boundary,	  so	  that	  one	  had	  to	  continually	  question	  who	  could	  be	  dangerous	  and	  foreign;	  it	  is	  precisely	  the	  ambiguity	  and	  uncertainty	  about	  the	  enemy	  and	  the	  foreign	  that	  make	  imperialization	  a	  dynamic	  and	  concrete	  process,	  “an	  incomplete	  project	  never	  to	  be	  realized	  yet	  functioning	  in	  the	  here	  and	  now.”31	  	  Although	  Kwon	  does	  not	  discuss	  the	  phenomenon	  of	  political	  conversion	  directly,	  the	  political	  recantation	  of	  socialism,	  and	  the	  vilification	  of	  the	  dangerous	  socialist,	  may	  have	  been	  one	  of	  the	  earliest	  “channels”	  for	  imperialization.	  	  Understanding	  political	  conversion	  as	  a	  key	  channel	  of	  imperialization	  in	  this	  way,	  we	  can	  see	  the	  identity	  of	  the	  “converted”	  as	  relying	  upon	  a	  rigid	  division	  between	  the	  self	  of	  the	  “before”	  and	  the	  self	  of	  the	  “after,”	  even	  as	  the	  boundary	  between	  the	  two	  also	  remains	  ever	  uncertain	  and	  shifting.	  	  	  	  	  	  
Socialism	  as	  Addiction	  
                                                30	  Ibid,	  197.	  	  31	  Ibid,	  209.	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The	  functioning	  of	  political	  conversion	  as	  a	  rhetoric	  of	  identity	  based	  on	  the	  continuous	  movement	  between	  the	  “before”	  and	  “after,”	  or	  the	  “foreign”	  and	  the	  “true	  self”	  is	  demonstrated	  in	  the	  number	  of	  literary	  works	  from	  the	  late	  colonial	  period	  that	  equate	  socialism	  with	  opium	  and	  depict	  the	  “converted”	  intellectual	  as	  an	  opium	  addict.	  	  The	  1939	  short	  story	  “Designs	  of	  the	  Heart”	  (“Simmun”)	  by	  the	  modernist	  writer	  Ch’oe	  Myŏng-­‐ik	  (1903-­‐?)	  features	  the	  character	  of	  Hyŏn,	  a	  troubled	  former	  Marxist	  and	  Korean	  intellectual	  who	  has	  recanted	  his	  politics.	  	  Having	  forsaken	  his	  convictions	  yet	  finding	  no	  viable	  alternative,	  Hyŏn	  chooses	  to	  live	  in	  an	  opium-­‐induced	  dream	  world	  reliving	  his	  past	  glory	  as	  a	  renowned	  social	  revolutionary.	  	  	  Similarly,	  within	  Ch’ae	  Man-­‐sik’s	  (1902-­‐1950)	  1940	  work	  “The	  Frozen	  Fish”	  (“Naengdongŏ”),	  the	  female	  protagonist	  Sumiko	  likens	  socialism	  to	  opium	  and	  compares	  her	  inability	  to	  let	  go	  of	  socialist	  ideals	  as	  being	  addicted	  to	  the	  drug.32	  	  I	  will	  later	  reexamine	  Ch’ae’s	  “The	  Frozen	  Fish”	  in	  more	  detail,	  but	  for	  now	  I	  want	  to	  note	  that	  the	  characterization	  of	  socialism	  as	  addiction	  functions	  to	  underscore	  the	  ever	  present	  danger	  of	  remission	  and	  the	  continuous	  nature	  of	  the	  struggle	  within	  oneself.	  	  Moreover,	  addiction	  and	  rehabilitation	  overlap	  with	  degeneracy	  and	  rebirth	  (kaengsaeng),	  the	  very	  terms	  that	  demonized	  socialism	  while	  reintegrating	  the	  former	  socialist	  into	  society.	  	  	  This	  narrative	  of	  degeneracy,	  rehabilitation,	  and	  rebirth,	  is	  dramatized	  in	  the	  1940	  short	  story	  “Drifters”	  (“Yumaeng”).	  	  Written	  by	  the	  writer	  Hyŏn	  Kyŏng-­‐jun	  (1909-­‐1950)	  and	  published	  in	  1940	  in	  the	  prominent	  literary	  journal	  Inmun	  
                                                32	  The	  dialogue	  between	  Sumiko	  and	  Tae-­‐yŏng	  indicate	  that	  referring	  to	  socialism	  as	  opium	  was	  a	  relatively	  widely	  used	  metaphor	  at	  the	  time.	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p’yŏngnon,	  the	  story	  diverges	  in	  its	  style	  from	  many	  other	  “conversion	  novels”	  -­‐-­‐	  the	  story	  is	  framed	  in	  the	  introduction	  as	  a	  realistic	  “account”	  (pogomun)	  of	  a	  Manchurian	  commune.	  	  The	  story	  demonstrates	  the	  internalization	  of	  violence	  concomitant	  to	  the	  continuous	  process	  of	  political	  conversion.	  	  The	  narrative	  takes	  place	  in	  a	  collective	  commune	  (chiptan	  purak),	  one	  of	  five	  such	  closed	  communities	  created	  in	  1937	  in	  many	  parts	  of	  Manchuria	  specifically	  to	  house	  and	  rehabilitate	  criminals	  and	  drug	  addicts.33	  	  We	  learn	  that	  these	  subjects	  of	  rehabilitation	  were	  once	  ideologically	  inclined	  intellectuals	  in	  various	  positions	  -­‐-­‐	  including	  engineers,	  political	  crusaders,	  artists,	  religious	  leaders,	  and	  educators	  -­‐-­‐	  who	  “all	  had	  once	  embraced	  certain	  ideals	  and	  struggled	  forth	  for	  a	  glorious	  future,”	  but	  upon	  “becoming	  derailed”	  had	  turned	  to	  opium	  in	  order	  to	  find	  temporary	  escape.	  	  The	  Manchukuo	  state’s	  creation	  of	  such	  a	  community	  is	  described	  as	  inclusive	  and	  benevolent:	  	  	  	  	  	  	  	  	  	  	  When	  the	  plan	  [of	  the	  collective	  communes]	  was	  proposed	  to	  rescue	  these	  elements	  from	  the	  wretched	  depths	  to	  which	  they	  had	  fallen,	  some	  adamantly	  opposed,	  complaining	  that	  the	  plan	  was	  reckless.	  	  But	  in	  the	  end	  the	  authorities	  were	  able	  to	  push	  the	  idea	  through.	  	  ‘All	  this	  would	  be	  worth	  it	  if	  even	  a	  single	  national	  subject	  (kungmin)	  can	  be	  saved,’	  they	  thought.	  	  The	  new	  state	  [of	  Manchukuo]	  stood	  firm	  in	  its	  resolve	  in	  order	  to	  save	  even	  a	  single	  person	  and	  to	  make	  him	  into	  a	  proper	  national	  subject.34	  	  
그러므로	  그들을	  다시금	  그	  밑구렁텅에서	  건저내	  보려는	  설계가	  세워졌을	  때,	  
그	  무모한	  계획에	  당국에서도	  일부는	  극력	  반대하였던	  것이다.	  	  그러나	  
당국은	  초지를	  일관시켜서	  끝내	  착수했던	  것이다.	  	  한	  사람의	  국민이라도	  
                                                33	  Hyun	  Ok	  Park,	  in	  her	  examination	  of	  Korean	  migration	  to	  Manchuria,	  has	  discussed	  the	  formation	  of	  multi-­‐ethnic	  collective	  agrarian	  communes.	  	  See	  chapters	  4	  and	  5	  of	  Park’s	  book	  for	  discussions	  of	  collective	  villages	  and	  colonial	  governmentality.	  	  Two	  Dreams	  in	  One	  Bed:	  Empire,	  Social	  Life,	  and	  the	  
Origins	  of	  the	  North	  Korean	  Revolution	  in	  Manchuria	  (Durham,	  North	  Carolina:	  Duke	  University	  Press,	  2005).	  	  	  	  34	  “Yumaeng,”	  Hyŏn	  Kyŏng-­‐jun	  chakp’umjip	  (Sŏul:	  Chimanji,	  2008),	  85.	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좋다.	  	  신흥국가에서는	  한	  사람이라도	  건저내서	  바른	  국민을	  맨들려고	  이를	  
악물고	  달려들었다.	  	  	  	  The	  patient	  and	  compassionate	  chief	  of	  the	  commune,	  whose	  ethnicity	  is	  unspecified,	  stands	  in	  for	  the	  paternalistic	  state.	  	  The	  families	  of	  the	  addicts	  also	  live	  on	  the	  commune,	  with	  some	  of	  the	  sons	  of	  the	  addicts	  working	  as	  guards.	  	  The	  story	  follows	  a	  loose	  narrative	  that	  consists	  of	  several	  cyclical	  episodes	  where	  the	  chief	  and	  family	  members’	  attempts	  to	  reform	  the	  addicts	  repeatedly	  fail,	  as	  they	  smuggle	  in	  opium	  and	  attempt	  escape.	  	  One	  of	  the	  characters’	  eventual	  reform	  and	  marriage	  to	  one	  of	  the	  daughters	  of	  the	  addicts	  provides	  a	  sense	  of	  linear	  progress.	  	  What	  I	  want	  to	  note	  here	  is	  the	  importance	  of	  the	  family	  unit	  in	  the	  story.	  	  The	  most	  effective	  guards	  of	  the	  commune	  are	  family	  members	  of	  the	  addicts,	  who	  keep	  watch	  upon	  the	  criminals	  out	  of	  familial	  affection.	  	  And	  the	  horror	  of	  opium	  addiction	  is	  highlighted	  by	  the	  breakup	  of	  the	  family,	  including	  the	  desperate	  addicts’	  willingness	  to	  sell	  even	  their	  own	  daughters	  or	  wives.	  	   The	  narrative	  climaxes	  with	  another	  escape	  from	  the	  commune	  and	  the	  gruesome	  death	  of	  a	  character.	  	  The	  guards	  hunt	  down	  the	  three	  escapees,	  but	  find	  out	  that	  one	  has	  been	  killed	  by	  a	  wild	  beast:	  	  	  The	  members	  [of	  the	  commune]	  rushed	  forward,	  forgetting	  the	  fatigue	  of	  the	  long	  search	  and	  glad	  to	  have	  found	  the	  escapees.	  	  They	  immediately	  flinched	  back,	  however,	  when	  they	  witnessed	  the	  chilling	  scene.	  	  Even	  more	  terrible	  than	  the	  wretched	  odor	  was	  a	  figure	  of	  a	  wolf,	  crouching	  in	  an	  unsteady	  stance	  and	  glaring	  this	  way	  with	  its	  penetrating	  eyes….	  	  One	  after	  another,	  shots	  fired	  loudly	  into	  the	  air	  and	  the	  beast	  disappeared	  into	  the	  forest.	  	  Only	  then	  could	  a	  few	  of	  the	  men	  muster	  up	  the	  courage	  to	  go	  near	  the	  three	  bodies.	  	  An	  incomparable	  stench	  struck	  their	  nostrils.	  	  Upon	  looking	  to	  their	  right,	  where	  swarms	  of	  flies	  were	  buzzing,	  the	  men	  recoiled	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in	  unison.	  	  Intestines	  spilled	  out	  of	  a	  great	  hole	  gaping	  open	  on	  the	  side	  of	  the	  corpse	  –	  there	  lay	  Sŏng-­‐ho.35	  	  
단원들은	  너무나	  반가움에	  고생하던	  것도	  잊어버리고	  앞으로	  달려갔다.	  	  
그러나	  그들은	  너무나	  참혹한	  모양에	  넋	  없이	  뒤로	  물러서지	  않을	  수가	  
없었다.	  	  콧구멍을	  쿡	  찌르는	  추기	  보다도,	  바위	  및에	  엉거주춤하니	  앉아서	  
쏘는	  듯한	  눈으로	  이쪽을	  노려보고	  있는	  한	  마리의	  늑대….	  	  
뒤이어	  연방	  두	  방이나	  요란하게	  산골작을	  울렸건만	  김생의	  몸은	  손살같이	  
숲	  속으로	  빠저버린다.	  	  그제야	  여럿은	  쓸어진	  셋의	  곁으로	  조심스럽게	  
가보았다.	  	  비길	  데	  없이	  추악한	  냄새가	  콧구멍을	  쿡	  찔른다.	  	  쉬파리가	  
윙윙거리는	  우쪽을	  살펴보고	  그들은	  일제히	  얼굴을	  돌려버린다.	  	  역여볼것도	  
없이	  옆구리에	  커다란	  구멍이	  뚤어지고,	  창자가	  미죽	  –	  이	  내민	  것은	  성오다.	  	  	  	  	  	  	  What	  is	  of	  particular	  interest	  in	  this	  later	  scene	  is	  the	  labored	  way	  in	  which	  a	  kind	  of	  execution	  has	  simultaneously	  been	  carried	  out	  and	  disavowed.	  	  The	  visceral	  details	  of	  the	  death	  imbue	  the	  scene	  with	  a	  significance	  that	  goes	  beyond	  mere	  unfortunate	  accident.	  	  The	  presence	  of	  guards	  and	  guns	  makes	  clear	  that	  threat	  of	  violence	  holds	  the	  subjects	  of	  the	  rehabilitation	  within	  the	  commune,	  but	  Sŏng-­‐ho’s	  death	  takes	  place	  outside	  social	  relations.	  	  More	  than	  hiding	  the	  violence	  of	  the	  repressive	  state,	  the	  scene	  reveals	  how	  central	  the	  internalization	  of	  the	  continual	  differentiation	  was	  in	  the	  narrative	  of	  ideological	  conversion.	  	  	  The	  privileged	  unit	  of	  the	  family	  plays	  an	  integral	  role	  in	  this	  naturalization	  of	  violence.	  	  Just	  as	  the	  treatment	  of	  ideological	  convicts	  shifted	  to	  one	  of	  “protection”	  and	  integration	  into	  society	  with	  the	  Law	  for	  Protection	  and	  Observation	  of	  Thought	  Criminals,	  the	  authority	  of	  the	  state	  is	  exercised	  in	  the	  familial	  form,	  with	  the	  commune	  chief	  acting	  as	  a	  compassionate	  father	  figure	  and	  the	  sons	  of	  the	  addicts	  serving	  as	  the	  guards	  patrolling	  the	  grounds.	  	  One	  of	  the	  central	  characters	  Myŏng-­‐u’s	  rehabilitation	  of	  himself	  is	  finalized	  through	  his	  marriage	  to	  Sun-­‐nyŏ,	  the	  
                                                35	  “Yumaeng,”	  Hyŏn	  Kyŏng-­‐jun	  chakp’umjip	  (Sŏul:	  Chimanji,	  2008),	  159-­‐160.	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daughter	  of	  an	  older	  addict.	  	  Her	  hand	  in	  marriage	  is	  given	  away	  by	  the	  benevolent	  commune	  chief	  now	  acting	  as	  her	  “step-­‐father”	  in	  place	  of	  the	  drug-­‐addled	  biological	  father,	  whose	  claim	  to	  patriarchal	  authority	  is	  lost	  through	  an	  earlier	  scene	  where	  he	  is	  willing	  to	  prostitute	  his	  daughter	  in	  exchange	  for	  opium.	  	  Within	  this	  confluence	  of	  family	  relations	  with	  state	  authority,	  the	  criminality	  of	  the	  addicts	  is	  figured	  less	  as	  violations	  of	  specific	  laws	  of	  the	  time	  and	  rather	  as	  transgressions	  against	  a	  supposedly	  primordial	  and	  naturalized	  moral	  value.	  	  Thus	  those	  offenders	  who	  had	  fled	  the	  commune	  and	  abandoned	  their	  family	  are	  killed	  by	  the	  wild	  beast;	  the	  conflict	  and	  violence	  within	  the	  social	  order	  is	  displaced	  onto	  the	  divide	  between	  society	  and	  nature	  or	  the	  realm	  of	  the	  human	  and	  that	  of	  the	  animal.	  	  	  	  	  	  	  	  	  	  	  	  While	  the	  other	  characters	  are	  killed	  when	  they	  step	  out	  of	  the	  bounds	  of	  the	  commune,	  Myŏng-­‐u	  is	  integrated	  into	  the	  family	  and	  the	  state.	  	  The	  converted	  intellectual,	  however,	  is	  not	  simply	  subsumed	  into	  the	  larger	  units.	  	  The	  conversion	  also	  allows	  Myŏng-­‐u	  to	  assume	  the	  position	  of	  a	  new	  patriarch	  of	  the	  family,	  or	  to	  regain	  the	  role	  that	  Sun-­‐nyŏ’s	  father	  had	  lost	  through	  his	  addiction.	  	  It	  posits	  a	  moral	  basis	  as	  the	  foundation	  for	  the	  intellectual’s	  authority	  over	  the	  larger	  population.	  	  Hyŏn	  Kyŏng-­‐jun’s	  “Drifters”	  was	  also	  following	  in	  the	  footsteps	  of	  earlier	  warnings	  from	  the	  Korean	  cultural	  nationalists	  about	  the	  dangers	  of	  socialism.	  	  	  In	  the	  late	  1920s	  the	  writer	  Yi	  Kwang-­‐su,	  a	  leading	  proponent	  of	  cultural	  nationalism,	  was	  embroiled	  in	  a	  war	  of	  words	  with	  more	  radical	  intellectuals	  regarding	  the	  trajectory	  of	  Korean	  society	  and	  culture.	  	  Amidst	  such	  debates	  Yi	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published	  a	  polemical	  short	  story	  titled	  “The	  Revolutionary’s	  Wife”	  in	  1930.36	  	  Although	  published	  ten	  years	  before	  Hyŏn’s	  “Drifters,”	  Yi’s	  literary	  work	  bears	  striking	  resemblance	  with	  the	  latter	  work	  in	  their	  wariness	  toward	  socialism	  and	  its	  supposed	  degradation	  of	  the	  human	  into	  the	  animal	  or	  mechanical.	  	  The	  two	  works	  also	  commonly	  link	  the	  degraded	  human	  to	  the	  gendered	  and	  classed	  image	  of	  the	  masses.37	  	  “The	  Revolutionary’s	  Wife”	  featured	  an	  ailing	  political	  revolutionary	  –	  named	  “Kongsan,”	  a	  homonym	  for	  “communism”	  -­‐	  who	  is	  cuckolded	  by	  his	  wife	  Chŏng-­‐hŭi.	  	  Chŏng-­‐hŭi	  is	  a	  modern	  woman	  who,	  after	  meeting	  Kongsan,	  has	  enthusiastically	  taken	  up	  communism,	  championing	  the	  ideology	  as	  one	  of	  radical	  liberation	  for	  her	  own	  self.	  	  As	  the	  narrator	  of	  the	  story	  states,	  she	  has	  rejected	  all	  moral	  ideals	  -­‐	  of	  self-­‐sacrifice,	  faithfulness,	  and	  even	  love	  -­‐	  as	  burdensome	  fetters	  of	  bourgeois	  or	  feudal	  society.	  	  After	  she	  jettisons	  all	  such	  values,	  she	  is	  left	  essentially	  as	  a	  sensuous	  bundle	  of	  flesh	  and	  nerves.	  	  Instead	  of	  her	  mind	  directing	  her	  body,	  her	  actions	  and	  sentiment	  are	  directed	  by	  her	  sensory	  system.	  	  As	  her	  husband	  lies	  unconscious,	  she	  seduces	  a	  young	  dandy	  medical	  student	  in	  the	  adjoining	  room.	  	  Yi’s	  story,	  crudely	  and	  schematically	  yet	  also	  strikingly,	  depicts	  the	  revolutionary	  Kongsan	  as	  receiving	  ironic	  retribution	  for	  his	  ideology	  of	  historical	  materialism,	  as	  he	  is	  reduced	  to	  an	  ailing	  body	  and	  abandoned	  by	  a	  wife	  who	  places	  her	  sensual	  desires	  above	  all	  else.	  	  Linking	  socialism	  with	  biological	  determinism,	  it	  preys	  upon	  
                                                36	  Yi	  Kwang-­‐su’s	  “The	  Revolutionary’s	  Wife”	  (“Hyŏngmyŏngga	  ŭi	  anae”) was	  originally	  serialized	  in	  the	  daily	  Tonga	  Ilbo	  from	  January	  1	  to	  February	  4,	  1930.	  	  	  	  	  37	  Such	  characterization	  was	  not	  applicable	  to	  these	  texts	  alone.	  	  Yi	  Hye-­‐ryŏng	  discusses	  the	  literary	  depiction	  of	  the	  lower	  classes	  in	  the	  1920s,	  noting	  that	  through	  characterizing	  the	  lower	  classes	  as	  dominated	  by	  their	  physical	  instincts,	  the	  intellectuals	  sought	  to	  construct	  their	  identity	  as	  a	  contrast,	  as	  spiritually	  and	  mentally	  oriented.	  	  Yi	  Hye-­‐ryŏng,	  Han'guk	  sosŏl	  kwa	  kolsanghakchŏk	  t'ajadŭl	  (Sŏul:	  Somyŏng,	  2007),	  pg.	  29.	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the	  fear	  of	  eroding	  self-­‐presence.	  	  What	  I	  want	  to	  note	  here	  is	  the	  underlying	  sense	  of	  anxiety	  that	  drives	  this	  narrative,	  anxiety	  that	  is	  not	  directed	  toward	  Kongsan	  as	  much	  as	  against	  Chŏng-­‐hŭi.	  	  More	  than	  her	  husband,	  she	  is	  the	  embodiment	  of	  socialism	  and	  problematic	  modernity,	  as	  she	  upends	  various	  social	  hierarchies	  implicitly	  ascribed	  in	  ideas	  of	  morality;	  as	  the	  family	  is	  construed	  as	  the	  most	  basic	  unit	  of	  society,	  the	  loss	  of	  control	  over	  the	  family	  suggests	  the	  coming	  of	  a	  larger	  social	  upheaval	  and	  disorder.	  	  
Return	  to	  the	  “Self”	  If	  addiction	  served	  to	  symbolize	  the	  possibility	  of	  remission	  “backwards”	  to	  the	  dangerous	  self,	  the	  intellectual	  who	  “returns	  to	  the	  farm”	  (kwinong)	  served	  as	  the	  idealized	  image	  of	  the	  opposite	  pole.	  	  This	  was	  an	  instance	  of	  how	  the	  discourse	  of	  conversion	  linked	  with	  the	  earlier	  discourse	  of	  agrarianism	  and	  agrarian	  literature	  that	  problematized	  the	  divide	  between	  the	  intellectual	  and	  the	  people.	  	  In	  a	  statement	  of	  conversion	  from	  1934,	  the	  convicted	  thought	  criminal	  Kang	  Mun-­‐su	  (1904-­‐?)	  bemoaned	  the	  fact	  that	  the	  reality	  of	  Korea	  simply	  did	  not	  allow	  a	  large	  anti-­‐imperialist	  movement	  led	  by	  the	  proletariat.38	  	  He	  noted	  the	  well-­‐worn	  fact	  that	  peasants	  comprised	  over	  eighty	  percent	  of	  the	  total	  Korean	  population,	  whereas	  less	  than	  one	  hundred	  thousand	  were	  working	  as	  industrial	  laborers	  in	  Korea.	  	  He	  charged	  that	  the	  Marxist	  ideologues	  had	  been	  divorced	  from	  the	  national,	  and	  by	  
                                                38	  Statement	  of	  apostasy	  by	  Kang	  Mun-­‐su	  translated	  in	  Dae-­‐sook	  Suh,	  Documents	  of	  Korean	  
Communism	  (Princeton,	  N.J.:	  Princeton	  University	  Press,	  1970):	  209-­‐223.	  	  Kang	 was	  one	  of	  the	  central	  members	  of	  the	  branch	  of	  the	  Korean	  communist	  party	  established	  in	  Manchuria.	  	  He	  was	  sent	  to	  Korea	  to	  work	  undercover	  when	  he	  was	  arrested	  by	  the	  authorities.	  	  For	  other	  biographical	  information,	  see	  Kang	  Man-­‐gil	  and	  Sŏng	  Tae-­‐gyŏng,	  “Kang	  Mun-­‐su,”	  Han’guk	  sahoejuŭi	  undong	  
inmyŏng	  sajŏn,	  (Sŏul:	  Ch’angjak	  kwa	  Pip’yŏngsa,	  1996).	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extension	  non-­‐Western,	  realities	  of	  the	  masses	  by	  excessively	  focusing	  on	  the	  model	  of	  the	  industrial	  laborer	  as	  the	  proper	  proletariat.	  	  	  The	  scholar	  Clark	  Sorenson	  has	  pointed	  out	  the	  historical	  emergence	  in	  early	  20th	  century	  Korea	  of	  the	  “peasant”	  or	  “nongmin”	  as	  a	  specific	  discursive	  construct.	  	  Sorenson	  notes	  that	  while	  “peasant”	  took	  on	  significance	  only	  within	  the	  larger	  system	  of	  modern	  socio-­‐economic	  classes	  –	  or	  the	  rise	  of	  the	  universal	  category	  “class”	  -­‐	  	  the	  peasant	  classes	  were	  also	  understood	  as	  the	  last	  living	  bearers	  of	  the	  Korean	  nation,	  and	  were	  privileged	  to	  stand	  for	  the	  nation	  as	  a	  whole.39	  	  In	  the	  early	  1930s	  Korean	  literary	  scene,	  numerous	  writers	  across	  the	  political	  spectrum	  were	  writing,	  or	  expounding	  the	  need	  to	  write,	  “agrarian	  literature”	  (nongmin	  munhak).40	  	  While	  several	  full-­‐length	  novels,	  such	  as	  Yi	  Kwang-­‐su’s	  Earth	  (1932-­‐1933),	  Yi	  Ki-­‐yŏng’s	  Hometown	  (1933-­‐1934),	  and	  Sim	  Hun’s	  Evergreen	  (1935),	  are	  typically	  considered	  as	  seminal	  works	  of	  this	  genre,	  the	  definition	  of	  “agrarian	  literature”	  as	  a	  genre	  was	  shifting	  and	  endlessly	  contested	  throughout	  several	  decades	  from	  the	  1920s.	  	  In	  a	  discussion	  of	  Yi	  Ki-­‐yŏng’s	  influential	  oeuvre	  of	  social	  realist	  literature,	  Kim	  Ch’ŏl	  has	  noted	  that	  the	  emergence	  of	  the	  “agrarian	  village”	  as	  “hometown”	  was	  a	  product	  of	  inversion	  internalized	  by	  the	  urban	  dweller	  –	  a	  new	  subject	  of	  
                                                39	  Clark	  Sorenson,	  “"National	  Identity	  and	  the	  Creation	  of	  the	  Category	  'Peasant'	  in	  Colonial	  Korea,"	  Gi-­‐wook	  Shin	  and	  Michael	  Robinson	  edited,	  Colonial	  Modernity	  in	  Korea	  (Cambridge,	  MA:	  Harvard	  University	  Asia	  Center,	  2000).	  	  	  	  40	  As	  a	  continually	  shifting	  literary	  genre,	  “agrarian	  literature”	  has	  a	  complicated	  national,	  transnational,	  and	  international	  history.	  	  Serikawa	  Tetsuyo	  provides	  one	  outline	  regarding	  the	  development	  of	  “agrarian	  literature”	  in	  both	  Japan	  and	  Korea.	  	  He	  notes	  that	  while	  the	  term	  had	  started	  to	  widely	  circulate	  in	  the	  mid-­‐1920s	  in	  both	  countries,	  it	  was	  not	  until	  the	  November	  1930	  International	  Conference	  for	  Revolutionary	  Writers	  held	  in	  Harikov,	  Ukraine	  that	  “agrarian	  literature”	  was	  clearly	  articulated	  as	  a	  focal	  point	  for	  Japanese	  proletarian	  writers.	  	  The	  discussions	  of	  the	  Harikov	  conference	  led	  to	  the	  creation	  in	  Japan	  of	  the	  Society	  for	  the	  Study	  of	  Agriculturalist	  Literature	  (Nōmin	  bungaku	  kenkyūkai	  )	  soon	  after.	  	  Serikawa	  Tetsuyo,	  “Han’il	  nongmin	  munhak	  non	  ŭi	  pikyo	  koch’al” Kwanak	  ŏmun	  yŏnʾgu	  	  Vol.5.	  No.1	  (1980),319-­‐353.	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modernity	  -­‐	  whose	  distance	  from	  the	  countryside	  allowed	  him	  to	  idealize	  it	  as	  a	  site	  of	  nostalgic	  desire	  and	  vitality	  that	  could	  counter	  the	  ills	  of	  capitalist	  modernity.	  	  In	  this	  way,	  the	  colonized	  Korean	  writers’	  agrarian	  novels	  of	  the	  1930s	  replicate	  onto	  the	  Korean	  countryside	  the	  colonizer’s	  view	  of	  the	  colony	  as	  a	  temporal	  past.	  	  Because	  it	  is	  conceptualized	  as	  detached	  from	  the	  time	  of	  the	  present,	  the	  countryside,	  like	  the	  colony,	  can	  be	  viewed	  simultaneously	  as	  a	  place	  of	  stagnation	  and	  as	  a	  source	  for	  an	  alternative	  future	  that	  is	  different	  from	  the	  one	  resulting	  from	  the	  problematic	  (urban,	  modern)	  present.	  	  Kim	  sees	  this	  perspective	  as	  common	  in	  the	  depictions	  of	  the	  countryside	  by	  socialist	  writers	  like	  Yi	  Ki-­‐yŏng	  and	  cultural	  nationalists,	  such	  as	  Yi	  Kwang-­‐su.	  	  Moreover,	  he	  posits	  it	  as	  a	  continuing	  trait	  within	  Yi	  Ki-­‐yŏng’s	  agrarian	  novels	  ranging	  from	  Hometown,	  written	  during	  the	  height	  of	  Korean	  proletariat	  literature	  movement,	  to	  novels	  written	  after	  the	  outbreak	  of	  the	  Second	  Sino-­‐Japanese	  War	  that	  supported	  the	  policies	  of	  the	  wartime	  Japanese	  empire.41	  	  For	  her	  part,	  the	  scholar	  Yi	  Hye-­‐ryŏng	  has	  examined	  “theory	  of	  the	  intellectual	  class”	  as	  it	  rose	  earlier	  in	  the	  1920s	  to	  see	  how	  the	  concept	  of	  “class”	  simultaneously	  legitimized	  and	  problematized	  the	  social	  identity	  of	  Korean	  intellectuals.42	  	  Marxism	  was	  embraced	  by	  many	  Korean	  intellectuals	  in	  the	  early	  20th	  century	  as	  it	  seemed	  to	  provide	  a	  systematic	  understanding	  of	  society	  in	  its	  totality,	  as	  well	  as	  offer	  a	  grand	  historical	  narrative	  that	  gave	  significance	  to	  the	  
                                                41	  Kim,	  Ch’ŏl,	  “P’ŭroretʻaria	  sosŏl	  kwa	  nosŭt’alchiŏ	  ŭi	  sigong,”	  Kohyang’ui	  ch’angjo	  wa	  chaebalgyŏn	  (Sŏul:	  Yŏngnak,	  2007)	  165-­‐188.	  
	  42	  Yi,	  Hye-­‐ryŏng,	  “Chisigin	  ŭi	  chagi	  chŏng’ŭi	  wa ‘kyegŭp,’”	  Kŭndae	  Chisik	  Ŭrosŏ	  Ŭi	  Sahoejuŭi	  (Sŏul:	  Kipʻŭn	  Saem,	  2008).	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present.	  	  As	  powerful	  modern	  knowledge,	  Marxism	  allowed	  a	  privileged	  standing	  to	  those	  intellectuals	  who	  embraced	  it.	  	  But	  at	  the	  same	  time,	  socialism	  and	  the	  concept	  of	  class	  made	  clear	  that	  the	  proletarian	  class	  was	  the	  only	  class	  subject	  that	  could	  be	  both	  particular	  and	  universal,	  thereby	  continually	  destabilizing	  the	  position	  of	  the	  intellectuals.	  	  Yi	  argues	  that	  one	  way	  in	  which	  the	  socialist	  intellectual	  sought	  to	  overcome	  the	  problem	  of	  his	  class	  was	  by	  turning	  the	  binary	  of	  intellectual	  and	  physical	  divide	  on	  its	  head,	  contrasting	  the	  decadent	  or	  feeble	  body	  of	  the	  parasitic	  classes	  with	  the	  vital	  body	  of	  the	  proletariat.	  	  Yi	  adds	  that	  the	  act	  of	  “returning”	  to	  rural	  towns	  (kwinong)	  was	  the	  spatial	  equivalent.	  	  By	  leaving	  the	  urban	  space	  and	  entering	  into	  rural	  space,	  which	  was	  privileged	  as	  the	  living	  space	  of	  the	  Korean	  peasants,	  the	  socialist	  intellectual	  could	  simultaneously	  denounce	  the	  problematic	  aspect	  of	  his	  class	  position,	  while	  also	  occupying	  a	  privileged	  position	  as	  socialist	  vanguard.	  	  	  Turning	  to	  a	  1943	  short	  story	  by	  An	  Su-­‐gil	  (1911-­‐1977),	  a	  Korean	  writer	  well	  known	  for	  his	  affiliation	  to	  Manchuria,	  we	  find	  that	  the	  Korean	  intellectual	  protagonist	  becomes	  revitalized	  through	  labor	  and	  identification	  with	  the	  farmer/native,	  who	  is	  Pan-­‐Asian	  in	  the	  context	  of	  Manchuria.	  	  Furthermore,	  the	  story	  deals	  with	  the	  problem	  of	  potentially	  conflicting	  classed	  interests	  between	  the	  intellectual	  protagonist	  and	  his	  hired	  worker	  by	  portraying	  their	  relations	  as	  one	  of	  family.	  	  An	  published	  in	  April	  1943	  the	  short	  story	  “Records	  of	  Raising	  Livestock”	  (Mokch’ukki)	  in	  Ch’unch’u,	  a	  journal	  published	  in	  the	  Korean	  Peninsula.	  	  As	  the	  title	  suggests,	  the	  story	  details	  how	  the	  protagonist	  Ch’an-­‐ho,	  the	  head	  of	  an	  agrarian	  cooperative,	  goes	  about	  introducing	  and	  breeding	  a	  new	  variety	  of	  pigs	  in	  the	  harsh	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Manchurian	  lands.	  	  If	  the	  title	  and	  the	  subject	  matter	  sounded	  banal,	  that	  may	  have	  been	  the	  point;	  the	  story	  celebrated	  the	  ethics	  of	  mundane	  and	  unglamorous	  work	  as	  the	  basis	  for	  a	  new	  agrarian	  utopia.	  	  From	  the	  story,	  we	  learn	  that	  Ch’an-­‐ho	  had	  been	  a	  teacher	  of	  agrarian	  technology	  for	  an	  ethnic	  Korean	  school	  in	  Kando	  and	  that	  he	  had	  not	  been	  popular	  with	  the	  students.	  	  There	  is	  a	  generational	  difference	  between	  the	  older	  teachers	  whom	  the	  young	  students	  admired	  and	  Ch’an-­‐ho.	  	  The	  older	  generation,	  who	  had	  been	  part	  of	  building	  the	  first	  ethnic	  Korean	  schools	  in	  Kando,	  were	  overtly	  political	  –	  disparagingly	  described	  as,	  “armed	  with	  rhetorical	  skills”	  -­‐-­‐	  whereas	  Ch’an-­‐ho	  is	  less	  than	  charismatic.	  	  Rather	  than	  delivering	  fiery	  lectures,	  he	  works	  silently.	  	  He	  had	  also	  advocated,	  to	  the	  chagrin	  of	  the	  students	  who	  craved	  the	  excitement	  of	  the	  cities,	  returning	  to	  and	  working	  for	  the	  countryside,	  a	  call	  he	  shared	  with	  the	  Manchukuo	  government.	  	  After	  retiring,	  he	  created	  with	  the	  money	  invested	  by	  fellow	  teachers	  a	  farming	  cooperative,	  which	  the	  state	  actively	  supported.	  	  He	  combines	  his	  knowledge	  of	  modern	  technologies	  of	  farming	  with	  an	  emotional	  bond	  with	  his	  work	  to	  overcome	  a	  series	  of	  setbacks.	  	  Moreover,	  his	  affection	  for	  the	  pigs	  is	  described	  as	  that	  of	  a	  parent	  toward	  his	  children.	  	  	  	  	  In	  the	  foreword	  to	  a	  collection	  of	  short	  stories	  An	  published	  in	  the	  same	  year,	  the	  writer	  Yŏm	  Sang-­‐sŏp	  praised	  An’s	  writings	  for	  embodying	  the	  spirit	  and	  ideals	  that	  could	  be	  foundations	  for	  nongmindo	  or	  the	  “Way	  of	  the	  Peasant”	  and	  singled	  out	  “Records	  of	  Raising	  Livestock”	  as	  exemplary.	  	  The	  term	  nongmindo	  was	  a	  term	  used	  by	  Korean	  agrarianists	  who	  responded	  to	  the	  crisis	  of	  rural	  communities	  starting	  in	  the	  1920s	  by	  calling	  for	  rejuvenation	  of	  traditionalist,	  especially	  neo-­‐Confucianist,	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ethics	  and	  social	  forms	  in	  the	  countryside.	  	  Although	  they	  maintained	  separate	  identities,	  Korean	  agrarianists	  were	  also	  influenced	  by	  Japanese	  agrarian	  movements	  and	  borrowed	  terminologies	  such	  as	  “Way	  of	  the	  Peasant”	  (nōmindō).43	  	  Although	  Yŏm	  did	  not	  elaborate	  further,	  we	  can	  see	  in	  the	  story	  the	  deep	  imprint	  of	  agrarianism,	  especially	  as	  it	  was	  deployed	  by	  the	  Manchukuo	  state.	  	  One	  is	  the	  denunciation	  of	  urban	  culture	  and	  consumerism	  and	  the	  privileging	  of	  rural	  space.	  	  Another	  is	  the	  ways	  in	  which	  social	  conflict	  is	  avoided	  in	  the	  story	  through	  shared	  sentiment	  toward	  labor	  and	  nature.44	  	  Ch’an-­‐ho	  works	  with	  several	  hired	  workers	  in	  the	  collective,	  one	  of	  whom	  is	  an	  ethnically	  Chinese	  farmhand	  called	  Old	  Man	  Song,	  whose	  skill	  at	  tending	  animals	  come	  from	  long	  years	  of	  experience	  and	  practice.	  	  While	  their	  relationship	  is	  one	  of	  the	  landlord	  and	  tenant	  of	  the	  farm,	  Ch’an-­‐ho	  and	  Old	  Man	  Song	  share	  a	  common	  dedication	  to	  the	  work	  of	  husbandry	  and	  an	  emotional	  attachment	  to	  protecting	  and	  rearing	  livestock	  that	  goes	  beyond	  pursuit	  of	  economic	  gain.	  	  The	  peace	  of	  the	  farm	  is	  disturbed,	  however,	  when	  wild	  animals	  start	  to	  kill	  the	  livestock.	  	  Ch’an-­‐ho	  and	  Song	  go	  to	  great	  lengths	  to	  protect	  them,	  until	  Song	  is	  attacked	  by	  a	  tiger	  and	  loses	  his	  ear.	  	  After	  the	  attack,	  Song	  becomes	  embittered	  and	  angry,	  eventually	  leaving	  the	  farm	  in	  a	  half-­‐deranged	  state	  to	  hunt	  down	  the	  tiger	  that	  disfigured	  him.	  	  In	  a	  way	  that	  echoes	  Hyŏn	  Kyŏng-­‐jun’s	  “Drifters,”	  
                                                43	  For	  discussion	  of	  Korean	  agrarianism	  up	  to	  the	  early	  1930s,	  see	  Gi-­‐wook	  Shin,	  "Agrarianism:	  A	  Critique	  of	  Colonial	  Modernity	  in	  Korea,"	  Comparative	  Studies	  in	  Society	  and	  History,	  vol.	  41,	  No.	  4	  October	  1999:	  784-­‐804.	  	  	  
	  44	  For	  a	  brief	  historical	  overview	  of	  prewar	  Japanese	  agrarianism,	  see	  Stephen	  Vlastos,	  “Agrarianism	  Without	  Tradition:	  the	  Radical	  Critique	  of	  Prewar	  Japanese	  Modernity,”	  Mirror	  of	  Modernity:	  Invented	  
Traditions	  of	  Modern	  Japan	  (Berkeley	  and	  Lost	  Angeles,	  CA:	  University	  of	  California	  Press,	  1998)	  79-­‐94.
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the	  conflict	  that	  forms	  one	  major	  story	  line	  in	  the	  story	  is	  an	  act	  of	  violence	  that	  erupts	  between	  man	  and	  beast.	  	  	  	  	  	  	  An’s	  later	  longer	  novel	  Chronicles	  of	  the	  Northern	  Hometown	  (Pukhyangbo,	  1944)	  treats	  the	  same	  themes	  of	  “Records	  of	  Raising	  Livestock”	  within	  a	  larger	  scope.	  	  The	  novel	  makes	  clear	  that	  the	  agrarian	  cooperative	  was	  modeled	  after	  the	  “nongmin	  tojang”,	  the	  rural	  training	  centers	  that	  started	  in	  Japan	  with	  the	  1910s	  and	  20s	  rise	  in	  agrarianism.	  45	  	  These	  training	  centers,	  which	  aimed	  at	  training	  community	  leaders	  committed	  to	  agriculture,	  were	  co-­‐opted	  into	  the	  central	  government	  in	  the	  early	  1930s	  as	  part	  of	  the	  Rural	  Rehabilitation	  Movement.	  	  In	  the	  late	  1930s,	  these	  centers	  were	  used	  as	  organizational	  units	  for	  the	  mass	  migration	  of	  rural	  population	  from	  Japan	  to	  Manchuria.	  46	  	  While	  these	  works	  do	  not	  explicitly	  feature	  the	  intellectual	  protagonist	  undergoing	  ideological	  recantation,	  they	  form	  a	  part	  of	  its	  larger	  discourse	  by	  presenting	  the	  idealized	  image	  of	  the	  intellectual,	  the	  revitalized	  “true	  self”	  that	  the	  conversion	  held	  out	  in	  promise.	  	  	  	  	  	  
Death	  and	  Rebirth	  For	  his	  part,	  the	  writer	  Ch’ae	  Man-­‐sik	  presented	  far	  more	  ambivalent	  accounts	  of	  conversion.	  	  In	  the	  two	  short	  stories,	  “Grave	  of	  the	  Fallen”	  (“P’aebaeja	  ŭi	  mudŏm,”	  1939)	  and	  “The	  Frozen	  Fish”	  (“Naengdongŏ,”	  1940),	  he	  attempted	  to	  address	  the	  problem	  of	  “choice”	  in	  wartime	  cooperation	  while	  also	  acknowledging	  
                                                45	  Louise	  Young,	  Japan’s	  Total	  Empire :	  Manchuria	  and	  the	  Culture	  of	  Wartime	  Imperialism	  (Berkeley:	  University	  of	  California	  Press,	  1998),	  360.	  	  46	  Ibid.	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its	  allure.	  	  The	  two	  texts	  have	  often	  been	  read	  as	  symptomatic	  of	  the	  writer’s	  own	  nihilism	  and	  sense	  of	  helplessness	  toward	  the	  escalating	  war.47	  	  Indeed,	  the	  literary	  works	  feature	  as	  their	  main	  male	  characters	  intellectuals	  who	  express	  a	  profound	  sense	  of	  estrangement	  from	  the	  spirit	  of	  the	  times	  they	  live	  in.	  	  But	  the	  stories	  should	  be	  read	  as	  more	  than	  expression’s	  of	  Ch’ae	  Man-­‐sik’s	  own	  feelings.	  	  As	  I	  will	  show,	  they	  demonstrate	  a	  keen	  understanding	  of	  how	  conversion	  as	  a	  process	  that	  was	  at	  once	  inclusive	  yet	  also	  always	  incomplete.	  	  Furthermore,	  Ch’ae’s	  stories	  place	  the	  idealized	  notion	  of	  the	  family	  as	  central	  part	  of	  the	  conversion	  processes	  of	  the	  protagonists.	  	  	  	  	  Ch’ae	  Man-­‐sik’s	  short	  story	  “Grave	  of	  the	  Fallen,”	  depicts	  the	  aftermath	  of	  a	  young	  intellectual’s	  suicide.	  	  After	  being	  asked	  by	  the	  authorities	  to	  “make	  a	  choice”,	  presumably	  to	  support	  the	  wartime	  cause	  in	  his	  role	  as	  a	  writer	  and	  journalist,	  he	  has	  committed	  suicide	  by	  running	  into	  a	  speeding	  train;	  through	  the	  third-­‐person	  narration,	  we	  learn	  that	  he	  had	  been	  unable	  to	  give	  support	  to	  the	  current	  developments,	  likening	  his	  position	  to	  Galileo	  being	  told	  that	  the	  world	  does	  not	  turn.	  	  After	  his	  death,	  his	  young	  wife	  Kyŏng-­‐sun	  gives	  birth	  to	  their	  child.	  	  But	  while	  she	  grieves	  for	  her	  husband,	  Kyŏng-­‐sun	  also	  finds	  a	  new	  sense	  of	  independence	  and	  purpose	  in	  her	  role	  as	  a	  mother.	  	  Furthermore,	  she	  comprehends	  that	  her	  sense	  of	  self	  will	  be	  constituted	  not	  only	  as	  a	  concept	  of	  “pure	  reason	  (sulli),”	  presumably	  as	  her	  husband	  had	  done,	  but	  as	  a	  living	  being	  realized	  through	  “daily	  life”	  that	  is	  given	  reality	  in	  the	  form	  of	  a	  family;	  she	  resolves	  that	  she	  will	  not	  just	  live	  mechanically	  
                                                47	  Critics	  like	  Kim	  Yun-­‐sik	  have	  suggested	  that	  Ch’ae’s	  nihilistic	  stance	  in	  the	  late	  1930s	  transitioned	  to	  his	  support	  for	  the	  wartime	  Japanese	  empire.	  	  Kim	  Yun-­‐sik,	  Ch’ae	  Man-­‐sik	  (Sŏul:	  Munhak	  kwa	  Chisŏngsa,	  1984),	  75.	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but	  live	  “well”	  for	  herself	  and	  her	  child.	  	  On	  a	  visit	  to	  her	  husband’s	  grave,	  Kyŏng-­‐sun’s	  brother	  Kyŏng-­‐ho,	  a	  consumptive	  artist,	  catches	  a	  glimpse	  of	  the	  mother	  and	  child	  in	  front	  of	  the	  grave,	  amidst	  the	  blossoming	  spring	  landscape.	  	  Instantly,	  he	  is	  struck,	  despite	  his	  cynical	  and	  nihilistic	  outlook,	  by	  the	  overwhelming	  beauty	  of	  the	  scene,	  which	  to	  him	  seems	  to	  be	  the	  very	  picture	  of	  living	  vitality.	  	  In	  this	  scene,	  which	  through	  the	  eyes	  of	  the	  artist	  Kyŏng-­‐ho	  is	  framed	  as	  a	  picture,	  the	  death	  of	  the	  young	  intellectual	  serves	  quite	  literally	  as	  the	  backdrop	  for	  an	  idealized	  image	  of	  familial	  love.	  	  But	  the	  euphoria	  collapses	  soon	  upon	  his	  recognition	  that	  this	  vitality	  is	  “one	  without	  meaning,	  without	  a	  role”.	  	  The	  story	  ends	  with	  Kyŏng-­‐sun,	  full	  of	  hope	  for	  the	  future,	  vowing	  to	  raise	  her	  child	  to	  be	  different	  from	  his	  disillusioned	  father	  or	  the	  consumptive	  uncle.	  	  In	  this	  story,	  we	  see	  in	  play	  the	  discourse	  of	  conversion	  in	  full	  play,	  even	  as	  the	  socialist	  father	  has	  committed	  suicide	  in	  refusing	  to	  recant	  his	  politics.	  	  Ch’ae	  demonstrates	  how	  conversion	  functioned	  not	  only	  through	  the	  coercive	  arm	  of	  the	  police,	  but	  through	  a	  more	  affirmative	  side	  of	  idealized	  familial	  relations.	  	  Even	  as	  Kyŏng-­‐sun	  has	  lost	  her	  husband,	  she	  is	  able	  to	  turn	  to	  the	  future	  through	  her	  identification	  with	  the	  next	  generation	  of	  her	  child.	  	  	  Ch’ae’s	  slightly	  later	  work	  “The	  Frozen	  Fish”	  explores	  the	  notion	  of	  generations	  and	  temporalities	  much	  more.	  	  It	  centers	  around	  the	  established	  writer	  Mun	  Tae-­‐yŏng.	  	  Describing	  himself	  as	  an	  “outdated	  calendar,”	  Tae-­‐yŏng	  has	  stopped	  writing	  novels.	  	  His	  listless	  attitude	  contrasts	  with	  the	  lively	  bustle	  of	  his	  surroundings.	  	  His	  wife	  has	  just	  given	  birth	  to	  a	  daughter	  and	  the	  Korean	  literary	  and	  cultural	  establishment	  is	  enjoying	  marked	  growth,	  thanks	  due	  in	  part	  to	  the	  expansion	  of	  the	  empire,	  as	  well	  as	  Japanese	  cultural	  producers	  and	  consumers’	  
 37 
increasing	  interest	  in	  all	  things	  Korean.48	  	  One	  day,	  a	  young	  Japanese	  woman	  named	  Sumiko	  comes	  to	  the	  publishing	  office	  where	  Tae-­‐yŏng	  works.	  	  Although	  Tae-­‐yŏng	  at	  first	  dismisses	  her	  as	  yet	  another	  Japanese	  tourist	  attracted	  to	  Korea	  out	  of	  a	  sense	  of	  indulgent	  nostalgia,	  he	  becomes	  drawn	  to	  her	  thoughtful	  and	  melancholy	  demeanor.	  	  He	  learns	  that	  she	  fell	  in	  love	  with	  a	  Korean	  socialist	  in	  Japan	  and	  came	  to	  espouse	  socialism	  herself,	  but	  the	  man	  later	  renounced	  his	  belief.	  	  Disillusioned	  with	  the	  man	  who	  first	  led	  her	  to	  believe	  in	  socialism	  but	  unable	  to	  abandon	  the	  ideology	  altogether,	  Sumiko,	  like	  Tae-­‐yŏng	  was	  suffering	  from	  her	  inability	  to	  find	  meaning	  in	  her	  life;	  Sumiko	  uses	  the	  word	  “opium”	  to	  refer	  to	  socialism	  and	  describes	  her	  current	  state	  as	  that	  of	  an	  opium	  addict.	  	  	  One	  of	  the	  central	  issues	  in	  the	  short	  story	  is	  Tae-­‐yŏng’s	  sense	  of	  alienation	  from	  the	  present.	  	  He	  expresses	  a	  sense	  of	  incongruity	  between	  literary	  representation	  and	  “reality,”	  which	  seems	  to	  exist	  outside	  his	  comprehension;	  he	  likens	  the	  lived	  events	  (sasil)	  of	  the	  present	  to	  a	  “fighter	  jet”	  that	  whirls	  past,	  while	  literature	  remains	  a	  horse-­‐drawn	  buggy.	  	  He	  observes	  the	  landscape	  of	  the	  colonial	  capital	  as	  a	  manifestation	  of	  this	  temporal	  alienation.	  	  As	  Tae-­‐yŏng	  is	  giving	  Sumiko	  a	  tour	  of	  Keijō	  along	  the	  busy	  mainstreet	  of	  Chongno,	  he	  sees	  the	  Posin’gak	  bell	  tower,	  an	  artifact	  from	  the	  15th	  century	  that	  has	  remained	  as	  a	  landmark	  in	  one	  of	  the	  busiest	  parts	  of	  the	  city.	  	  Struck	  by	  the	  incongruous	  juxtaposition	  of	  the	  buzzing	  
                                                48	  With	  the	  expansion	  of	  the	  Japanese	  empire	  into	  the	  Asian	  continent	  and	  greater	  integration	  of	  formal	  colonies	  within	  the	  fluctuating	  borders	  of	  “Japan	  proper”	  (naichi)	  in	  the	  late	  1930s,	  the	  Japanese	  public’s	  interest	  in	  things	  “Korean”	  steadily	  increased.	  	  For	  discussion	  of	  the	  “Korean	  Boom”	  occurring	  in	  the	  late	  1930s,	  see	  chapter	  2	  of	  Kwon	  Na-­‐young,	  “Translated	  Encounters	  and	  Empire:	  Colonial	  Korea	  and	  the	  Literature	  of	  Exile”	  (Ph.D.	  dissertation,	  UCLA,	  2007).	  	  	  	  
 38 
present	  and	  the	  long-­‐gone	  past,	  Tae-­‐yŏng	  likens	  the	  relic	  to	  a	  display	  of	  African	  aborigines	  in	  the	  world	  exposition.	  	  He	  mutters	  to	  himself:	  	  	  “The	  old	  times	  cohabitating	  with	  the	  new	  age,	  what	  wretched	  and	  pathetic	  figure	  it	  cuts!	  	  Hmph!	  	  I	  had	  sneered	  at	  the	  thing	  earlier,	  but	  then	  I	  had	  laughed	  with	  a	  different	  feeling….”	  “Is	  it	  any	  consolation	  that	  at	  least	  it	  stands	  still	  grasping	  onto	  its	  belief?	  	  Like	  a	  hibernating	  amphibian	  surviving	  on	  air	  only	  and	  waiting	  for	  the	  coming	  of	  spring…”49	  	  “…	  낡은	  시대가	  새로운	  현대와	  동거를	  하는,	  저	  궁상스럽구	  초라한	  
꼬락서니!...	  흥!	  	  나두	  진작엔	  지금과는	  다른	  감정으루다가	  저걸	  지지리두	  
비웃었더라니!...”	  “….	  오직,	  오직	  그저,	  신념만은	  버리질	  않구서	  있으니	  유일한	  위안이랄는지!...	  
공기만	  먹구	  생맹을	  지탱하면서	  봄을	  기다리는	  양서류의	  동면처럼…”	  	  Tae-­‐yŏng	  is	  intrigued	  when	  Sumiko	  mutters	  that	  if	  she	  was	  the	  person	  in	  charge,	  she	  would	  tear	  the	  bell	  tower	  down.	  	  Unlike	  a	  tourist,	  who	  would	  have	  breezily	  passed	  by	  the	  sight,	  a	  pained	  expression	  flashes	  on	  Sumiko’s	  face.	  	  Seeing	  this,	  Tae-­‐yŏng	  understands	  that	  they	  see	  images	  of	  themselves	  in	  the	  sight	  of	  this	  relic,	  whose	  very	  existence	  indicates	  a	  painful	  incongruity	  to	  the	  present	  time.	  	  Finding	  solace	  in	  each	  other’s	  self-­‐identification	  as	  a	  “cripple,”	  Tae-­‐yŏng	  and	  Sumiko	  agree	  to	  run	  away	  together	  to	  Tokyo	  to	  recover	  “daily	  life”	  for	  themselves.	  	  On	  the	  promised	  day	  of	  elopement,	  however,	  Tae-­‐yŏng	  is	  unwilling	  or	  unable	  to	  make	  a	  decision	  and	  delays	  leaving	  for	  the	  station	  to	  meet	  Sumiko.	  	  He	  later	  finds	  a	  letter	  from	  Sumiko	  stating	  that	  she	  could	  not	  imagine	  two	  “cripples”	  recovering	  healthy	  lives	  together	  and	  has	  left	  for	  Manchuria	  instead.50	  	  She	  states	  that	  she	  wants	  to	  witness	  for	  herself	  the	  
                                                49	  “Naengdongŏ,”	  Chʻae	  Man-­‐sik	  chŏnjip	  Volume	  10	  (Sŏul:	  Chʻangjaksa,	  1987-­‐1989),	  400.	  	  50	  Manchuria	  was	  a	  romanticized,	  cinematic	  spectacle	  of	  modernity	  for	  both	  Japanese	  and	  Koreans	  in	  the	  1930s.	  	  For	  example,	  the	  joint	  project	  film	  of	  Korean	  and	  Manchurian	  film	  industries	  Happiness	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stage	  of	  history’s	  unfolding	  and	  join	  in	  with	  the	  other	  Japanese	  who	  is	  sharing	  in	  their	  forefathers’	  destiny	  to	  cross	  to	  the	  continent.	  	  By	  invoking	  the	  historical	  destiny	  of	  her	  national	  community,	  Sumiko	  seeks	  to	  resolve	  the	  sense	  of	  temporal	  disjuncture	  and	  alienation.	  	  Tae-­‐yŏng	  chooses	  to	  stay	  behind	  and	  his	  identification	  of	  himself	  as	  a	  temporal	  incongruity	  remains	  unresolved.	  	  In	  the	  following	  chapter,	  we	  will	  see	  how	  another	  socialist	  intellectual	  Sŏ	  In-­‐sik	  grappled	  with	  the	  issue	  of	  temporal	  division	  in	  the	  colony.	  	  	  	   In	  this	  chapter,	  I	  showed	  how	  the	  politics	  of	  conversion	  in	  colonial	  Korea	  functioned	  by	  reintegrating	  the	  ideological	  offender	  back	  into	  society.	  	  Such	  politics,	  enforced	  in	  the	  name	  of	  “protection,”	  meant	  that	  the	  violence	  of	  differentiation	  drawn	  between	  society	  and	  the	  socialist	  came	  to	  be	  internalized	  by	  the	  subject	  of	  conversion,	  and	  conversion	  became	  as	  the	  subject’s	  continual	  fight	  against	  relapse	  back.	  	  While	  the	  rhetoric	  of	  conversion	  described	  a	  dramatic	  transformation	  from	  a	  “before”	  to	  an	  “after,”	  conversion	  was	  an	  incomplete	  project	  for	  which	  the	  subject	  would	  daily	  strive	  through	  everyday	  activities.	  	  By	  showing	  how	  conversion	  functioned	  in	  this	  way	  as	  a	  set	  of	  practices,	  I	  suggested	  the	  similarities	  between	  processes	  of	  conversion	  and	  imperialization,	  and	  argued	  that	  conversion,	  the	  colonial	  state’s	  interpellation	  of	  the	  political	  and	  ideological	  Other,	  may	  be	  conceived	  as	  one	  of	  the	  earliest	  programs	  of	  imperialization,	  the	  interpellation	  of	  the	  ethno-­‐racial	  Other	  of	  colonialism.	  	  	  In	  addition	  to	  suggesting	  a	  longer	  history	  of	  imperialization,	  I	  also	  examined	  how	  the	  discourse	  of	  conversion	  took	  up	  earlier	  debates	  about	  the	  urban	  and	  rural	  
                                                                                                                                            
Far	  Far	  Away	  (	  Pokjimalli)	  was	  set	  in	  Manchuria	  and	  dealt	  with	  lives	  of	  Korean	  migrants.	  	  It	  started	  filming	  with	  much	  fanfare	  in	  1938	  and	  was	  released	  in	  1941.	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New	  Order,	  Superstition,	  and	  the	  Moment	  of	  Critical	  Reflection:	  	  
Sŏ	  In-­‐sik	  on	  the	  Contemporary	  Period	  of	  Historical	  Transition	  
	  
	   In	  a	  1940	  article	  titled	  “Comments	  on	  the	  Culture	  of	  the	  Times”	  published	  in	  the	  daily	  Chosŏn	  Ilbo,	  the	  Marxist	  philosopher	  and	  cultural	  critic	  Sŏ	  In-­‐sik	  (1906-­‐?)	  mused	  upon	  the	  nature	  of	  the	  contemporary	  zeitgeist.	  	  Diverging	  from	  his	  usual,	  highly	  theoretical	  writing	  style,	  Sŏ	  directed	  the	  readers	  to	  the	  bustling	  urban	  streets	  of	  Kyŏngsŏng:	  	  Just	  walk	  out	  onto	  the	  streets	  and	  look	  around!	  	  Even	  as	  resources	  are	  scarce,	  the	  economy	  certainly	  looks	  to	  be	  booming	  on	  the	  surface	  with	  continuing	  inflation.	  	  People	  dash	  about	  in	  the	  streets,	  faces	  flush	  with	  prospects	  and	  promises.	  	  Step	  into	  any	  bar	  or	  restaurant	  and	  you	  will	  find	  it	  aglow	  with	  romantic	  gilded	  dreams.	  	  Radio	  and	  newspapers	  pour	  forth	  good	  news	  without	  any	  interruption.	  	  The	  monthlies	  lining	  the	  storefronts	  of	  bookshops	  shout	  out	  the	  myth	  of	  the	  Greater	  East	  Asia	  (taedonga).	  	  Walking	  along	  the	  streets	  of	  Chongno,	  one	  cannot	  help	  but	  see	  the	  future	  with	  rose-­‐tinted	  glasses.51	  	  	  
가령	  비근한	  실례로	  가두에	  나서	  보라!	  
물자는	  결핍한데	  ‘인플레’는	  진행하니	  표면의	  경기만은	  미상불	  좋다.	  
가상으로	  분주히	  오고	  가는	  사람들은	  모두	  무엇이든	  좋은	  수를	  잡은	  듯도	  
하고	  잡을	  듯도	  한	  상들이다.	  	  주장과	  요리집은	  어디	  가든	  노다지의	  낭만이	  
벌어져	  있다.	  	  ‘라디오’와	  신문의	  ‘뉴스’는	  우리에게는	  언제나	  이상	  없는	  
낭보만을	  전한다.	  	  	  
서점의	  점두에	  널려	  있는	  월간문들은	  대아의	  신아로써	  만범이다.	  	  종로	  
바닥에	  나서면	  미래는	  장미색으로만	  보인다.	  	  	  	  	  
                                                51	  “Munhwa	  sip’yŏng,”	  (Comments	  Regarding	  the	  Culture	  of	  the	  Times)	  Ch’a	  Sŭng-­‐gi	  and	  Chŏng	  Chong-­‐hyŏn	  edited	  Sŏ	  In-­‐sik	  chŏnjip	  Volume	  II	  (Sŏul,	  South	  Korea:	  Yŏngnak,	  2006)	  177.	  	  Originally	  published	  in	  Chosŏn	  Ilbo	  February	  8-­‐9,	  1940.	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The	  public	  sentiment	  in	  contemporary	  Korea	  was	  one	  of	  giddy	  anticipation	  for	  the	  wartime	  prospects.	  	  As	  the	  Japanese	  empire	  expanded	  into	  the	  Asian	  continent,	  colonial	  Korea,	  because	  of	  its	  manpower	  and	  strategic	  location,	  would	  play	  a	  vital	  role,	  which	  would	  in	  turn	  lead	  to	  opportunities	  for	  large-­‐scale	  economic	  advancement	  and	  social	  reform.	  	  In	  various	  editorials	  and	  roundtable	  debates	  on	  the	  “state	  of	  the	  times”	  (siguk),	  pundits	  declared	  that	  the	  contemporary	  period	  would	  be	  a	  historical	  turning	  point	  for	  Korea.52	  	  	  Sŏ’s	  diagnosis,	  however,	  was	  less	  than	  rosy.	  	  He	  noted	  that	  the	  journalism	  of	  the	  day	  represented	  only	  the	  surface	  of	  the	  contemporary	  “social	  consciousness”	  (sahoe	  simni)	  and	  described	  the	  current	  period	  with	  exaggerated	  optimism.	  	  What	  he	  wanted	  to	  draw	  attention	  to	  instead	  was	  the	  deep	  current	  of	  pessimism	  at	  a	  different	  layer	  of	  the	  “social	  consciousness,”	  one	  that	  was	  no	  less	  significant	  and	  worthy	  of	  consideration	  in	  understanding	  the	  present	  time.	  	  If	  the	  exaggerated	  optimism	  defined	  the	  present	  in	  terms	  of	  its	  potential	  for	  a	  positive	  future,	  pessimism	  questioned	  this	  trajectory	  of	  progression.	  	  Furthermore,	  he	  suggested	  that	  the	  current	  “optimism”	  might	  actually	  stem	  from	  profound	  anxiety	  (puran),	  while	  on	  the	  other	  hand,	  “if	  there	  is	  a	  ‘pessimism’	  of	  the	  contemporary	  period,	  it	  may	  be	  more	  than	  a	  simple	  dejection.	  	  This	  ‘pessimism’	  may	  hold	  within	  itself	  a	  pulsating	  desire	  and	  a	  sharp	  sting.”	  	  Sŏ	  remarked	  that	  the	  historical	  significance	  of	  the	  contemporary	  period,	  and	  the	  accompanying	  talk	  of	  establishing	  a	  “new	  order”	  (sin	  chilsŏ),	  so	  dominated	  the	  public	  discourse	  in	  Korea	  that	  even	  friends	  engaging	  in	  
                                                52	  “Siguk	  yuji	  wŏnt’ak	  hoeŭi”	  (Roundtable	  with	  prominent	  figures	  to	  discuss	  the	  state	  of	  the	  times)	  in	  
Samch’ŏlli	  January	  1939	  is	  one	  such	  example.	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most	  intimate	  conversations	  would	  exhort	  each	  other	  to	  realize	  that	  “times	  have	  changed”	  and	  to	  gain	  “awareness	  of	  the	  times”	  (sidae	  ŭisik).	  	  Sŏ	  warned,	  however,	  that	  such	  dogged	  insistence	  upon	  the	  new	  potential	  of	  the	  contemporary	  period	  may	  ironically	  indicate	  a	  kind	  of	  repetition;	  he	  noted,	  “Curious	  how	  in	  some	  instances	  where	  we	  mobilize	  phrases	  like	  ‘the	  times,’	  customs	  from	  our	  socialist	  (kyŏnghyang)	  heydays,	  of	  invoking	  the	  word	  ‘class’	  at	  every	  chance,	  seem	  to	  have	  been	  passed	  down.”	  	  	  He	  argued	  that	  understanding	  “the	  times”	  would	  mean	  that	  one	  would	  grasp	  the	  various	  layers	  of	  the	  period.	  	  In	  this	  way,	  a	  truly	  meaningful	  “new	  order”	  or	  “new	  ethics”	  would	  have	  to	  fully	  address	  the	  deeper	  layer	  of	  “pessimism,”	  instead	  of	  rejecting	  it	  as	  not	  catching	  with	  the	  present	  time	  or	  stubbornly	  insistenting	  on	  the	  past.	  	  	   Within	  Sŏ’s	  writing,	  certain	  phrases	  help	  us	  to	  situate	  his	  arguments	  within	  their	  larger	  historical	  setting.	  	  Most	  notably,	  the	  phrase	  “new	  order,”	  like	  “Greater	  East	  Asia,”	  was	  a	  loaded	  term,	  taken	  up	  and	  promoted	  by	  the	  Japanese	  imperial	  state	  for	  wartime	  mobilization;	  in	  the	  autumn	  of	  1938,	  the	  prime	  minister	  Konoe	  Fumimaro’s	  cabinet	  had	  formally	  announced	  “tōa	  shin	  chitsujo”	  and	  “tōa	  kyōdōtai”	  as	  guiding	  concepts	  for	  the	  Japanese	  empire’s	  foreign	  policy.	  	  As	  scholars	  like	  Yonetani	  Masafumi	  have	  recently	  pointed	  out,	  the	  theory	  of	  East	  Asian	  Community	  (tōa	  kyōdōtai,	  tonga	  hyŏptongch’e)	  -­‐-­‐	  an	  idealized	  multiethnic,	  transnational	  social	  order	  proposed	  as	  an	  alternative	  to	  Western,	  imperial	  cosmopolitanism	  -­‐-­‐	  was	  quickly	  circulated	  to	  the	  colony	  and	  taken	  up	  by	  Korean	  intellectuals.	  	  The	  official	  pronouncement	  of	  the	  East	  Asian	  Community	  in	  autumn	  of	  1938	  was	  followed	  by	  the	  journal	  Samch’ŏlli	  devoting	  its	  January	  1939	  issue	  to	  the	  issue	  and	  its	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implications	  for	  Korea.	  	  Many	  leading	  philosophers	  with	  Marxist	  leanings	  in	  Korea,	  including	  Sŏ	  In-­‐sik	  and	  Pak	  Ch’i-­‐u	  (1909-­‐1949),	  engaged	  with	  the	  theory	  of	  East	  Asian	  Community,	  as	  well	  as	  with	  the	  Kyōto	  School	  intellectuals’	  philosophy	  of	  world	  history	  (sekaishi	  no	  tetsugaku,	  segyesa	  ch’ŏrhak)	  and	  theory	  of	  overcoming	  modernity	  (kindai	  no	  chōkoku	  ron,	  kŭndae	  ch’ogŭk	  non)	  which	  came	  to	  provide	  philosophical	  justifications	  for	  Japanese	  imperialism.53	  	  	  As	  the	  Korean	  philosophers	  discussed	  the	  possibility	  of	  East	  Asian	  Community	  as	  a	  new	  governing	  order	  and	  its	  remifications	  for	  Korea,	  such	  engagements	  have	  prompted	  questions	  of	  whether	  these	  intellectuals	  underwent	  a	  “conversion”	  to	  a	  position	  of	  complicity	  and	  support	  for	  the	  wartime	  Japanese	  empire.	  	  As	  has	  been	  noted	  in	  scholarship	  on	  the	  intellectual	  history	  of	  the	  period,	  the	  promise	  of	  inclusion	  was	  central	  to	  the	  “conversion”	  of	  colonial	  and	  Marxist	  intellectuals.54	  	  For	  colonial	  intellectuals,	  the	  multiethnic	  regionalism	  of	  the	  East	  Asian	  Community	  and	  the	  Kyoto	  School’s	  calls	  for	  pluralism	  suggested	  a	  basis	  for	  overcoming	  the	  hierarchical	  and	  exclusionary	  division	  between	  the	  colonizer	  and	  colonized,	  while	  also	  allowing	  the	  preservation	  of	  a	  Korean	  cultural	  identity	  within	  a	  broadened	  imperial	  identity.	  	  For	  Marxist-­‐leaning	  intellectuals,	  the	  wartime	  regime’s	  calls	  for	  total	  mobilization	  posed	  the	  possibility	  that	  the	  imperial	  state,	  if	  steered	  correctly,	  could	  implement	  wide-­‐scale	  social	  “reform”	  (kakushin,	  hyŏksin)	  that	  could	  address	  some	  of	  the	  fundamental	  problems	  of	  capitalism,	  as	  well	  as	  
                                                53	  Yonetani	  Masafumi,	  Ajia/Nihon	  (Tōkyō,	  Japan:	  Iwanami	  Shoten,	  2006),	  145.	  	  54	  	  The	  articles	  from	  the	  Spring	  2009	  issue	  of	  positions	  dedicated	  to	  the	  wartime	  philosophy	  of	  the	  Kyōto	  School	  provide	  a	  good	  overview	  of	  some	  of	  the	  recent	  English-­‐language	  scholarship.	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modernize	  those	  backward,	  feudal	  elements	  of	  “Asiatic”	  society.55	  	  Recent	  scholarship	  on	  Sŏ	  In-­‐sik	  emphasize	  this	  promise	  of	  inclusion	  and	  the	  desire	  to	  take	  on	  the	  position	  of	  the	  world-­‐historical	  subject	  as	  major	  factors	  in	  Sŏ’s	  “conversion,”	  which	  supposedly	  occurred	  in	  his	  writings	  around	  1938,	  while	  also	  underscoring	  the	  fact	  that	  his	  support	  for	  the	  imperial	  project	  remained	  ambivalent	  and	  strategic.56	  	  	  Travis	  Workman’s	  account	  of	  Sŏ’s	  conversion	  provides	  a	  nuanced	  analysis.	  	  Workman	  argues	  that	  while	  Sŏ	  indeed	  underwent	  conversion	  and	  came	  to	  support	  the	  Japanese	  imperial	  project,	  his	  conversion	  also	  entailed	  a	  significant	  continuation	  of	  his	  Marxist	  stance.	  	  Workman	  points	  out	  that	  Sŏ,	  like	  many	  other	  left-­‐wing	  supporters	  of	  the	  East	  Asian	  Community,	  superimposed	  the	  two	  internationalist	  subjects,	  proletarian	  and	  East	  Asian,	  upon	  one	  another;	  the	  social	  type	  of	  the	  revolutionary	  historical	  subject	  was	  transferred	  over	  from	  the	  international	  
                                                55	  Louise	  Young	  argues	  that	  the	  radical	  intellectuals	  working	  at	  the	  Shōwa	  kenkyūkai’s	  (Shōwa	  Research	  Association),	  the	  “brain	  trust”	  of	  Prime	  Minister	  Konoe	  Fumimaro’s	  cabinet,	  conceived	  of	  the	  East	  Asian	  Community	  as	  a	  vision	  to	  “reform	  the	  practices	  of	  both	  imperialism	  and	  capitalism	  from	  within.”	  Louise	  Young,	  Total	  Empire,	  224.	  	  56	  Yonetani	  Masafumi,	  Ajia/Nihon	  (2006).	  	  Ch’a	  Sŭng-­‐gi,	  “Ch’usang	  kwa	  kwaing,”	  Sanghŏ	  Hakpo:	  
Han’guk	  Hyŏndae	  Munhak	  ŭi	  Chŏngch’ijŏk	  Naemyŏnhwa	  (Sŏul,	  South	  Korea:	  Kip’un	  Saem,	  2007),	  255-­‐293.	  	  Travis	  Workman,	  “Sŏ	  In-­‐sik’s	  Communism	  and	  the	  East	  Asian	  Community	  (1937-­‐40)”	  positions	  volume	  21:1	  Spring	  2013,	  133-­‐160.	  	  Yonetani	  points	  out	  that	  while	  many	  of	  the	  Japanese	  intellectuals	  of	  the	  Shōwa	  kenkyūkai	  also	  critiqued	  imperialism	  and	  the	  inequality	  of	  center-­‐periphery	  relations,	  the	  East	  Asian	  Community	  was	  used	  to	  reinstate	  Japan	  as	  the	  center	  within	  a	  modified	  imperial	  relationship.	  	  In	  calling	  for	  a	  complete	  eradication	  of	  the	  center/periphery	  hierarchy,	  intellectuals	  like	  Sŏ	  provided	  critique	  of	  such	  a	  reinstating.	  	  Ch’a	  similarly	  argues	  that	  while	  engaging	  extensively	  with	  wartime	  Kyōto	  School	  philosophy,	  Sŏ	  maintained	  a	  cautious	  skepticism.	  	  Ch’a	  differentiates	  between	  the	  notions	  of	  “worldliness”	  (sekaisei,	  segyesŏng)	  from	  “becoming	  worldly”	  (sekaika,	  
segyehwa),	  with	  the	  former	  being	  an	  ideal	  that	  could	  be	  used	  to	  critique	  the	  less-­‐than-­‐ideal	  present	  and	  the	  latter	  being	  an	  actualization	  of	  the	  Japan-­‐centered	  regional	  order	  through	  the	  means	  of	  war.	  	  He	  argues	  that	  whereas	  intellectuals	  like	  Miki	  Kiyoshi	  moved	  from	  the	  former	  to	  the	  latter,	  Sŏ	  largely	  kept	  to	  the	  former.	  	  Workman	  delineates	  how	  the	  intellectual	  left,	  while	  continuing	  their	  emphasis	  upon	  the	  elimination	  of	  social	  classes	  (what	  Workman	  calls	  “Marxist	  humanism”),	  began	  to	  entrust	  the	  nation-­‐state	  or	  the	  regional	  community	  with	  the	  power	  to	  supersede	  capitalist	  social	  relations.	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proletariat	  to	  multinational,	  imperial	  subject.57	  	  Similarly,	  Cemil	  Aydin	  notes	  that	  the	  Japanese	  socialists	  Sano	  Manabu	  and	  Nabeyama	  Sadachika	  also	  overlaid	  the	  proletariat	  and	  bourgeois	  categories	  onto	  that	  of	  the	  East/West	  divide	  when	  they	  underwent	  conversion	  and	  came	  to	  embrace	  Asianism.58	  	  While	  I	  agree	  that	  Sŏ’s	  interests	  in	  and	  exploration	  of	  the	  possibilities	  of	  Kyoto	  School	  philosophy	  were	  tied	  to	  his	  continual	  commitment	  to	  Marxism,	  I	  argue	  that	  the	  thread	  of	  continuation	  can	  be	  found	  in	  his	  insistence	  upon	  the	  dialectical	  workings	  of	  history	  rather	  than	  in	  his	  belief	  in	  the	  revolutionary	  historical	  subject,	  a	  central	  concern	  that	  he	  repeatedly	  explored	  though	  his	  various	  philosophical	  tracts	  on	  the	  historical	  development	  of	  culture	  and	  intellect.	  	   Sŏ	  accepted	  the	  discourse	  of	  conversion	  in	  as	  far	  as	  acknowledging	  a	  socialist	  revolution	  as	  an	  impossibility	  and	  his	  identity	  as	  a	  socialist	  intellectual	  as	  belonging	  to	  the	  past	  and	  “out”	  of	  present	  time.	  	  But	  instead	  of	  aligning	  himself	  with	  the	  masses	  and	  framing	  his	  conversion	  as	  both	  a	  continuation	  and	  transformation	  his	  former	  self,	  he	  identified	  himself	  as	  a	  remnant	  of	  the	  past	  that	  uncomfortably	  co-­‐existed	  among	  the	  various	  temporal	  layers	  of	  the	  present.	  	  While	  Workman	  suggests	  that	  Sŏ’s	  “fear	  of	  being	  excluded	  from	  this	  [proletariat/East	  Asian]	  world-­‐historical	  subject	  that	  allowed	  him	  to	  support”	  the	  logic	  of	  the	  imperial	  project,59	  I	  find	  that	  the	  temporal	  dimension	  he	  was	  concerned	  with	  was	  often	  far	  from	  that	  of	  a	  linear	  
                                                57	  Travis	  Workman,	  “Sŏ	  In-­‐sik’s	  Communism	  and	  the	  East	  Asian	  Community	  (1937-­‐40)”	  positions	  volume	  21:1	  Spring	  2013,	  134.	  	  	  	  58	  Cemil	  Aydin,	  The	  Politics	  of	  Anti-­‐Westernism	  in	  Asia:	  Visions	  of	  World	  Order	  in	  Pan-­‐	  
Islamic	  and	  Pan-­‐Asian	  Thought	  (New	  York:	  Columbia	  University	  Press,	  2007),	  182.	  
	  59	  Travis	  Workman,	  “Sŏ	  In-­‐sik’s	  Communism	  and	  the	  East	  Asian	  Community	  (1937-­‐40)”	  positions	  volume	  21:1	  Spring	  2013,	  153.	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march	  of	  the	  heroic	  proletariat/East	  Asian	  subject	  in	  making	  new	  history.	  	  	  	  	  	  Examination	  of	  Sŏ’s	  writings	  after	  1938,	  especially	  those	  on	  the	  topic	  of	  current	  events	  in	  Korean	  society	  or	  the	  Korean	  literary	  field,	  reveals	  his	  preoccupation	  with	  another	  kind	  of	  subject,	  namely	  the	  modern	  intellectual	  who	  was	  at	  once	  part	  of	  the	  present	  and	  a	  remnant	  of	  the	  past,	  in	  the	  way	  that	  “pessimism”	  existed	  in	  the	  depths	  of	  the	  contemporary	  social	  consciousness.	  	  This	  subject,	  with	  which	  he	  identified	  himself,	  was	  defined	  through	  its	  fundamentally	  decentered	  or	  marginalized	  position.	  	  Sŏ	  argued	  that	  the	  present	  would	  realize	  its	  potential	  to	  realize	  a	  truly	  new	  historical	  chapter	  through	  a	  dialectical	  engagement	  with	  the	  remnants	  of	  the	  past,	  rather	  than	  an	  appropriation	  or	  an	  overcoming.	  	  Working	  with	  such	  notions,	  he	  sought	  to	  provide	  an	  alternative	  understanding	  of	  the	  contemporary	  period	  that	  differed	  from	  that	  of	  many	  other	  Korean	  socialist	  intellectuals	  such	  as	  Ch’a	  Chae-­‐jŏng	  (1902-­‐1963)	  and	  In	  Chŏng-­‐sik	  (1907-­‐?)	  who	  came	  to	  support	  war	  mobilization	  at	  the	  time	  as	  a	  way	  of	  modernizing	  Korean	  society	  and	  overcoming	  its	  “backwardness.”	  	  	  In	  this	  chapter,	  I	  explore	  how	  Sŏ	  attempted	  to	  articulate	  a	  philosophical	  and	  historical	  basis	  for	  his	  critique	  of	  the	  purported	  revolutionary	  potential	  of	  the	  wartime	  period.	  	  First,	  I	  trace	  his	  sophisticated	  and	  careful	  attention	  to	  dialectical	  workings	  of	  history	  in	  his	  discussion	  of	  the	  historical	  stages	  of	  culture	  and	  intellect.	  	  In	  this	  section,	  I	  explore	  what	  may	  have	  attracted	  Sŏ	  and	  other	  left-­‐leaning	  intellectuals	  in	  the	  colony	  to	  engage	  with	  the	  ideals	  of	  the	  East	  Asian	  Community,	  the	  philosophical	  basis	  for	  the	  regional	  bloc	  led	  by	  imperial	  Japan.	  	  Second,	  I	  outline	  his	  identification	  with	  and	  insistence	  upon	  the	  remnants	  of	  the	  past	  in	  his	  writings	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regarding	  superstition	  in	  Korean	  society	  and	  his	  involvement	  in	  the	  generation	  debate	  among	  Korean	  literary	  circles.	  	  I	  examine	  Sŏ’s	  interests	  in	  two	  seemingly	  unrelated	  events,	  a	  religious	  cult’s	  infamous	  crime	  spree	  and	  the	  debate	  over	  the	  “new	  generation”	  of	  literary	  writers.	  	  I	  show	  how	  in	  his	  reading	  of	  the	  incident	  of	  the	  religious	  cult,	  Sŏ	  questioned	  the	  notion	  of	  historical	  progress	  as	  a	  smooth	  succession	  of	  distinct	  stages.	  	  Instead,	  he	  emphasized	  the	  idea	  of	  continually	  produced	  heterogeneity	  in	  the	  present	  and	  the	  notion	  of	  dialectical	  negation	  as	  a	  crucial	  moment	  of	  “critical	  reflection”	  (pansŏng)	  when	  a	  society	  could	  move	  beyond	  its	  own	  limits	  to	  reach	  a	  higher	  stage.	  	  To	  address	  the	  problem	  of	  how	  this	  process	  could	  be	  realized,	  short	  of	  supposing	  a	  transcendental	  subject	  able	  to	  advance	  beyond	  one’s	  own	  self,	  he	  turned	  to	  the	  idea	  of	  “spiritual	  generations.”	  	  He	  argued	  that	  the	  “older	  generation”	  of	  the	  intellectuals	  could	  act	  as	  the	  basis	  to	  be	  negated	  and	  to	  question	  whether	  the	  purportedly	  new	  was	  truly	  new,	  built	  upon	  a	  fundamental	  negation	  of	  the	  previous	  order.	  	  	  	  	  	  	  	  	  	  	  	  
East	  Asian	  Community	  	  Sŏ	  was	  one	  of	  the	  leading	  Korean	  philosophers	  and	  cultural	  critics	  in	  the	  late	  colonial	  period,	  along	  with	  figures	  like	  Pak	  Ch’i-­‐u	  (1909-­‐1949),	  Sin	  Nam-­‐ch’ŏl	  (1907-­‐?),	  and	  Kim	  O-­‐sŏng	  (1908-­‐1953).	  	  Born	  in	  the	  northern	  province	  of	  Hamhŭng	  in	  1906,	  Sŏ	  entered	  Waseda	  University’s	  philosophy	  department	  in	  his	  twentieth	  year.	  	  Like	  many	  other	  Korean	  youths	  in	  the	  1920s,	  he	  became	  involved	  in	  various	  communist	  organizations	  in	  Tokyo	  and	  eventually	  dropped	  out	  of	  the	  university	  after	  a	  few	  years.	  	  In	  1929,	  he	  moved	  to	  Shanghai	  and	  joined	  with	  other	  Korean	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communists	  in	  the	  Marxist-­‐Leninist	  group,	  known	  as	  the	  ML	  Line.	  	  Established	  around	  1926,	  the	  ML	  Line	  was	  the	  third	  Korean	  communist	  party	  to	  be	  created	  after	  repeated	  collapses	  of	  previous	  such	  parties.	  	  When	  the	  group	  reentered	  Korea,	  Sŏ	  came	  to	  oversee	  party	  publications.60	  	  He	  was	  active	  in	  communist	  movements	  in	  Korea,	  Japan,	  and	  parts	  of	  China	  until	  his	  arrest	  in	  1933.	  	  	  Beginning	  in	  early	  1937,	  around	  the	  time	  when	  he	  was	  released	  from	  prison,	  he	  began	  to	  publish	  essays	  that	  sought	  to	  engage	  with	  the	  writings	  of	  various	  Kyoto	  School	  philosophers	  like	  Nishida	  Kitarō	  (1870-­‐1945),	  Kōyama	  Iwao	  (1905-­‐1993),	  and	  Miki	  Kiyoshi	  (1897-­‐1945)	  regarding	  the	  philosophical	  basis	  for	  world	  history	  (sekaishi	  no	  tetsugaku).	  	  Sŏ	  In-­‐sik	  was	  one	  of	  the	  first	  in	  the	  Korean	  Peninsula	  to	  discuss	  the	  idea	  of	  the	  East	  Asia	  Community	  (tonga	  kongdongch’e)	  on	  a	  philosophical	  level.61	  	  He	  would	  continue	  to	  write	  many	  such	  articles	  until	  abruptly	  stopping	  all	  writing	  in	  1940.62	  At	  a	  time	  when	  pressures	  of	  assimilation	  were	  intensifying	  in	  the	  colony,	  Korean	  intellectuals	  sought	  to	  appropriate	  the	  multiculturalist	  rhetoric	  of	  the	  East	  
                                                60	  Kang	  Man-­‐gil	  and	  Sŏng	  Tae-­‐gyŏng,	  “Sŏ	  In-­‐sik,”	  Han’guk	  sahoejuŭi	  undong	  inmyŏng	  sajŏn,	  (Sŏul:	  Ch`angjak	  kwa	  Pip`yŏngsa,	  1996):	  235.	  	  61	  The	  editors	  of	  Sŏ’s	  anthology,	  Ch’a	  Sŭng-­‐gi	  and	  Chŏng	  Chong-­‐hyŏn,	  see	  Sŏ’s	  embrace	  of	  ideals	  of	  the	  East	  Asian	  Community	  during	  this	  time	  as	  problematic,	  but	  they	  also	  emphasize	  that	  it	  was	  also	  marked	  by	  insistence	  upon	  the	  principle	  of	  universality	  as	  he	  struggled	  to	  turn	  the	  imperialistic	  discourse	  back	  around	  to	  the	  metropole	  from	  the	  periphery.	  	  After	  few	  years	  of	  prolific	  writing,	  Sŏ	  abruptly	  stopped	  writing	  in	  1940,	  a	  change	  which	  Ch’a	  and	  Chŏng	  see	  as	  resulting	  from	  the	  wartime	  regime’s	  ideological	  shift.	  	  62	  Following	  the	  end	  of	  the	  Second	  World	  War,	  the	  dominant	  Cold	  War	  paradigm	  of	  anticommunism	  and	  postcolonial	  nationalism	  in	  South	  Korea	  and	  Japan	  have	  suppressed	  study	  of	  Korean	  socialist	  intellectuals	  and	  writers	  of	  the	  colonial	  period	  for	  several	  decades.	  	  It	  was	  not	  until	  the	  last	  decade	  that	  significant	  number	  of	  scholars	  in	  both	  Japan	  and	  South	  Korea	  turned	  to	  examine	  how	  almost	  immediately	  upon	  its	  formulation,	  the	  principles	  of	  the	  East	  Asian	  Community	  (tōa	  kyōdōtai)	  were	  taken	  up	  by	  Korean	  intellectuals,	  including	  various	  leftists	  like	  Sŏ	  In-­‐sik.	  The	  two-­‐volume	  anthology	  of	  Sŏ’s	  wartime	  writings,	  compiled	  and	  prefaced	  by	  Ch’a	  Sŭng-­‐gi	  and	  Chŏng	  Chong-­‐hyŏn,	  was	  published	  in	  South	  Korea	  in	  2006.	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Asian	  Community	  to	  argue	  for	  Korea’s	  cultural	  autonomy	  as	  well	  as	  critique	  the	  existing	  colonial	  hierarchy	  within	  the	  expanding	  wartime	  empire.	  	  The	  idea	  of	  the	  East	  Asian	  Community	  was	  developed	  from	  the	  manifestos	  of	  the	  Shōwa	  Kenkyūkai	  (Shōwa	  Research	  Association),	  the	  “braintrust”	  of	  Prime	  Minister	  Konoe	  Fumimaro’s	  cabinet,	  where	  philosophers	  like	  Miki	  Kiyoshi	  aimed	  to	  become	  more	  directly	  involved	  with	  policy-­‐making	  by	  articulating	  a	  philosophical	  basis	  for	  a	  multiethnic,	  transnational	  social	  order	  that	  could	  serve	  as	  an	  alternative	  to	  Western	  cosmopolitanism.	  	  Whereas	  the	  latter	  flattened	  and	  abstracted	  cultural	  heterogeneity	  and	  diversity	  in	  order	  to	  claim	  universality,	  East	  Asia	  Community	  would	  be	  based	  on	  exactly	  nurturing	  the	  particularities	  of	  the	  different	  Asian	  nations.	  	  As	  many	  recent	  scholars	  have	  pointed	  out,	  such	  notions	  appealed	  to	  Korean	  leftists,	  in	  that	  their	  critique	  was	  two-­‐pronged,	  pointing	  to	  the	  limits	  of	  bourgeois	  liberalism	  as	  well	  as	  to	  the	  danger	  of	  the	  rise	  of	  fascist	  nationalism	  as	  a	  response.63	  	  	  	  	  	  Reflecting	  his	  own	  position	  as	  an	  intellectual,	  Sŏ	  also	  examined	  how	  intellect	  (chisŏng)	  came	  to	  be	  formulated	  and	  changed	  within	  the	  context	  of	  the	  competitng	  social	  orders	  of	  bourgeois	  liberalism	  and	  fascist	  nationalism.	  	  In	  his	  1937	  essay	  titled	  “Naturalness	  and	  Historicity	  of	  Intellect,”	  Sŏ	  outlined	  how	  “modern	  philosophy”	  (kŭndae	  ch’ŏrhak)	  had	  conceived	  of	  intellect	  roughly	  in	  line	  with	  the	  interests	  of	  bourgeois	  liberalism	  and	  the	  spread	  of	  capitalism.	  	  He	  also	  detailed	  how	  “contemporary	  philosophy”	  (hyŏndae	  ch’ŏrhak)	  had	  emerged	  in	  response	  to	  the	  increasingly	  evident	  limitations	  of	  “modern	  philosophy.”	  	  While	  listing	  the	  internal	  logic	  of	  the	  two,	  Sŏ	  also	  critiqued	  that	  neither	  had	  successfully	  grasped	  the	  dual	  
                                                	  63	  Yonetani	  Masafumi,	  Ajia/Nihon	  150.	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characteristics	  of	  intellect	  –	  a	  duality	  that	  had	  its	  basis	  in	  the	  existence	  of	  human	  as	  natural	  and	  historical	  -­‐in	  their	  dialectical	  relationship.	  	  	  Sŏ	  noted	  that	  “modern	  philosophy”	  had	  developed	  in	  the	  West	  during	  the	  Enlightenment	  period	  of	  the	  late	  17th	  and	  the	  18th	  centuries	  and,	  as	  exemplified	  by	  Kant’s	  writings,	  conceived	  of	  intellect	  as	  universal	  and	  natural,	  thus	  absolute	  and	  existing	  outside	  history.	  	  It	  was	  not	  until	  Hegel	  that	  this	  conception	  of	  intellect	  was	  seriously	  reconsidered,	  when	  he	  recognized	  the	  historical	  characteristic	  of	  intellect,	  as	  conditioned	  and	  limited	  to	  a	  particular	  time	  period.	  	  Hegel	  elucidated	  the	  antinomy	  or	  paradox	  internal	  to	  Kant’s	  transcendental	  intellect	  and	  intellect’s	  dialectical	  movement	  within	  this,	  where	  intellect	  would	  negate	  its	  own	  universality	  in	  order	  to	  be	  manifest	  in	  actuality,	  only	  to	  negate	  this	  negation	  to	  reassert	  its	  universality.	  	  Hegel,	  however,	  had	  stopped	  short	  of	  a	  fuller	  conceptualization	  by	  thinking	  of	  the	  development	  of	  intellect	  only	  in	  terms	  of	  its	  own	  internal	  dialectics,	  thus	  failing	  to	  see	  that	  intellect	  requires	  practical	  actions	  of	  man	  as	  its	  medium	  for	  development.	  	  In	  other	  words,	  it	  was	  necessary	  to	  examine	  the	  material	  basis	  for	  intellect’s	  manifestation	  or	  existence	  in	  history.	  	  Sŏ	  asserted	  that	  while	  many,	  such	  as	  the	  ancient	  Greek	  philosophers,	  had	  emphasized	  universality	  as	  a	  fundamental,	  defining	  characteristic	  of	  intellect,	  it	  was	  capital	  that	  substantiated	  this	  claim	  for	  universality	  in	  reality,	  first	  by	  freeing	  intellect	  from	  the	  direct	  control	  of	  politics	  and,	  second,	  by	  liberating	  it	  from	  its	  territorial	  bounds.	  	  In	  modern	  philosophy,	  man	  was	  conceived	  of	  as	  natural	  and	  universal,	  but	  in	  reality,	  he	  was	  only	  a	  form	  of	  the	  specific	  man	  belonging	  to	  bourgeois	  society,	  in	  the	  same	  way	  that	  commodities	  are	  presented	  and	  circulated	  as	  natural	  and	  universal	  while	  only	  being	  a	  form	  specific	  to	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capitalist	  society.	  	  In	  the	  internal	  structure	  of	  modern	  intellect,	  natural	  intellect	  appeared	  in	  the	  forefront	  while	  its	  historicity	  remained	  hidden.	  	  	  But	  by	  the	  19th	  century,	  the	  internal	  paradox	  of	  bourgeois	  society	  started	  to	  appear	  in	  plain	  view	  and	  intellect	  began	  to	  reveal	  its	  characteristic	  as	  historical	  intellect.	  	  The	  reason	  for	  this	  change	  was	  that	  the	  internal	  contradiction	  of	  the	  capitalist	  system	  between	  production	  and	  distribution	  became	  materialized	  into	  the	  antagonism	  between	  the	  classes.	  	  Accordingly,	  the	  universal	  man	  brought	  forth	  by	  the	  establishment	  of	  bourgeois	  society	  was	  shown	  to	  be	  classed	  man	  (kyegŭp	  in’gan)	  in	  reality.	  	  The	  degeneration	  of	  science	  and	  rise	  of	  anti-­‐intellectualism	  in	  the	  late	  nineteenth	  century	  had	  their	  basis	  in	  the	  inability	  of	  modern	  intellect	  to	  claim	  its	  universality	  in	  the	  face	  of	  such	  conflicting	  reality.	  	  One	  trajectory	  that	  arose	  as	  the	  result	  of	  this	  was	  the	  complete	  absorption	  of	  intellect	  by	  politics.	  	  Whereas	  science,	  for	  example,	  had	  had	  its	  own	  relatively	  autonomous	  sphere	  of	  logic	  –	  an	  autonomy	  that	  was	  based	  upon	  a	  prearranged	  accordance	  and	  interaction	  with	  other	  cultural	  spheres	  such	  as	  politics,	  religion,	  ethics	  -­‐	  it	  was	  soon	  taken	  up	  by	  other	  spheres	  to	  be	  used	  as	  tools	  for	  maintaining	  dominant	  forces	  of	  social	  control.	  	  Secondly,	  the	  dominant	  spirit	  of	  “contemporary	  philosophy”	  was	  one	  of	  skepticism	  and	  criticism	  against	  universal	  intellect.	  	  This	  criticism,	  however,	  did	  not	  grasp	  the	  dialectical	  relationship	  between	  natural	  intellect	  and	  historical	  intellect.	  	  As	  the	  result,	  it	  opened	  the	  way	  for	  anti-­‐intellectual	  philosophy	  (pan	  chujijuŭi	  ch’ŏrhak)	  that	  relied	  upon	  so-­‐called	  principles	  of	  being	  before	  reason	  such	  as	  will,	  instinct,	  and	  vitality,	  such	  as	  the	  metaphysics	  of	  immanence	  (naejae	  hyŏngisanghak)	  expounded	  by	  Henri	  Bergson.	  	  	  
 53 
Sŏ	  insisted	  that	  one	  had	  to	  recognize	  historical	  actuality	  as	  both	  universal	  and	  particular,	  arguing	  that	  only	  in	  this	  way	  could	  “intellect	  be	  freed	  from	  modern	  philosophy’s	  one-­‐sided	  acknowledgement,	  as	  well	  as	  rescued	  from	  contemporary	  philosophy’s	  one-­‐sided	  denial.”	  	  He	  mentioned	  Feuerbach’s	  materialism	  as	  exemplary	  in	  seeking	  not	  only	  the	  internal	  unification	  of	  intellect	  but	  also	  the	  unification	  of	  intellect	  and	  existence.	  	  It	  is	  clear	  that	  Sŏ	  is	  advocating	  for	  dialectical	  materialism.	  	  While	  Feuerbach	  stopped	  short	  by	  only	  examining	  actions	  of	  humans	  in	  nature,	  Sŏ	  noted	  that	  another	  “German	  writer”	  –	  namely	  Marx	  -­‐	  had	  examined	  actions	  of	  humans	  in	  society	  to	  seek	  a	  unification	  of	  intellect	  and	  existence.	  	  	  	  The	  way	  that	  Sŏ	  conceived	  of	  intellect	  –	  as	  both	  natural	  and	  historical	  –	  was	  largely	  replicated	  in	  his	  discussion	  of	  culture	  (munhwa).	  	  In	  two	  essays	  published	  in	  1939,	  “Types	  and	  Stages	  of	  Culture”	  and	  “Totality	  and	  Individual	  in	  Matters	  of	  Culture,”	  he	  emphasized	  the	  dual	  characteristics	  of	  culture,	  namely	  the	  characteristics	  of	  the	  minjok	  and	  of	  the	  class	  (minjoksŏng,	  kyech’ŭngsŏng).	  	  These	  essays	  were	  also	  among	  the	  first	  writings	  published	  in	  colonial	  Korea	  to	  directly	  address	  the	  philosophical	  basis	  of	  the	  East	  Asia	  Community	  (tonga	  kongdongch’e).64	  	  Sŏ	  outlined	  the	  antinomies	  within	  philosophical	  conceptions	  of	  culture,	  namely	  the	  dichotomies	  of	  community	  versus	  individual	  and	  minjok	  versus	  class.	  	  	  
                                                64	  “Munhwa	  ŭi	  yuhyŏng	  kwa	  tan’gye”	  (Types	  and	  Stages	  of	  Culture),	  originally	  published	  in	  Chosŏn	  
Ilbo	  June	  1939.	  	  	  “Munhwa	  e	  issŏsŏ	  ŭi	  chŏnch’e	  wa	  kaein”	  (Totality	  and	  Individual	  in	  Matters	  of	  Culture),	  originally	  published	  in	  Inmun	  p’yŏngnon	  October	  1939.	  	  In	  “Types	  and	  Stages	  of	  Culture,”	  Sŏ	  explicitly	  acknowledged	  that	  he	  was	  drawing	  from	  the	  writings	  of	  Kyoto	  School	  philosopher	  Kōyama	  Iwao.	  	  	  “Totality	  and	  Individual	  in	  Matters	  of	  Culture”	  was	  credited	  by	  Ch’oe	  Chae-­‐sŏ	  as	  one	  of	  the	  first	  essays	  in	  colonial	  Korea	  to	  address	  the	  issue	  of	  East	  Asian	  Community.	  	  Ch’oe	  Chae-­‐sŏ,	  “P’yŏngnon’gye	  ŭi	  sŏ	  munje”	  (Various	  Problems	  in	  the	  Field	  of	  Criticism),	  Inmun	  p’yŏngnon,	  December	  1939.	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Sŏ	  explained	  that	  in	  the	  ideology	  of	  “totalism”	  (chŏnch’ejuŭi)	  or	  fascism	  as	  taken	  up	  by	  German	  Nazism,	  there	  was	  increasing	  emphasis	  upon	  the	  minjok	  and	  a	  tendency	  to	  simply	  equate	  culture	  with	  the	  minjok.	  	  He	  emphasized	  that	  while	  the	  characteristics	  of	  minjok	  could	  be	  used	  to	  differentiate	  between	  cultures	  in	  different	  geographical	  locations,	  the	  differences	  between	  different	  historical	  stages	  of	  culture	  could	  only	  be	  grasped	  by	  taking	  account	  of	  the	  class	  characteristic	  of	  culture.	  	  Minjok	  belonged	  to	  the	  social	  order	  of	  a	  communal	  society,	  the	  most	  basic	  unit	  of	  which	  was	  the	  family.	  	  Class,	  however,	  belonged	  to	  a	  social	  order	  of	  self-­‐interest,	  with	  the	  individual	  as	  its	  most	  basic	  unit.	  	  Because	  the	  main	  objective	  of	  the	  communal	  order	  is	  the	  reproduction	  of	  life	  (or	  reproduction	  of	  natural	  man),	  it	  moves	  cyclically	  in	  time,	  while	  the	  individualized	  order	  moves	  in	  a	  linear	  trajectory,	  continually	  breaking	  away	  from	  past	  forms.	  	  One	  can	  align	  the	  communal	  social	  order	  with	  primitive	  society,	  and	  the	  individualized	  social	  order	  with	  modern	  capitalist	  society	  with	  its	  intensive	  division	  of	  labor.	  	  Sŏ	  argued,	  however,	  that	  while	  we	  can	  divide	  the	  individual	  and	  the	  community	  in	  theory,	  there	  was	  no	  existing	  society	  in	  history	  that	  was	  purely	  individual	  or	  communal.	  	  Presumably	  referring	  to	  scholars	  like	  Watsuji	  Tetsurō	  (1889-­‐1960),	  Sŏ	  warned	  that	  many	  cultural	  theorists	  of	  today	  who	  interpreted	  culture	  and	  society	  mainly	  through	  the	  particularity	  of	  climate	  and	  geography	  or	  the	  cyclical	  bonds	  of	  blood	  relations,	  erred	  by	  understanding	  the	  two	  social	  orders	  as	  diametrically	  opposed	  and	  consequently	  romanticizing	  the	  minjok	  as	  outside	  and	  prior	  to	  history	  when	  its	  existence	  in	  reality	  was	  always	  already	  historically	  specific.65	  	  Sŏ	  emphasized	  that	  such	  an	  ideology	  was	  regressive	  and	  
                                                65	  For	  analysis	  of	  Watsuji	  Tetsurō,	  see	  Chapter	  3	  of	  Naoki	  Sakai,	  Translation	  and	  Subjectivity	  (1997).	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certainly	  unsuitable	  as	  the	  philosophical	  basis	  of	  a	  new	  higher	  stage	  of	  world	  history;	  the	  ills	  of	  bourgeois	  liberalism	  lay	  in	  its	  tendency	  for	  abstraction	  of	  social	  life,	  but	  it	  had	  also	  served	  a	  useful	  role	  as	  part	  of	  the	  breaking	  away	  from	  feudal,	  status-­‐based	  society	  so	  that	  one	  could	  not	  simply	  condemn	  it	  wholesale.	  	  Minjok	  and	  class	  in	  their	  actual	  historical	  existence	  were	  not	  mutually	  exclusive	  but	  rather	  “mediated”	  (maegae)	  by	  each	  other.	  This	  notion	  of	  “mediation,”	  so	  central	  to	  Sŏ’s	  critique	  of	  how	  culture	  was	  conceived	  of	  in	  philosophies	  of	  bourgeois	  liberalism	  and	  fascist	  nationalism,	  also	  served	  as	  the	  lynchpin	  for	  his	  cautious	  support	  for	  the	  notion	  of	  the	  East	  Asian	  Community.	  	  As	  an	  ideal	  solution	  to	  overcome	  the	  antinomies	  of	  the	  abstracted	  individual	  of	  bourgeois	  liberalism	  and	  the	  tyrannical	  collective	  of	  fascist	  nationalism,	  Sŏ	  proposed	  “mediated	  totalism”	  (maegaejŏk	  chŏnch’ejuŭi),	  which	  would	  be	  created	  out	  of	  the	  dialectic	  of	  the	  two.	  	  The	  happiness	  of	  an	  individual	  and	  the	  community	  would	  go	  hand	  in	  hand,	  rather	  than	  demanding	  the	  sacrifice	  of	  one	  for	  the	  other.	  	  This	  form	  of	  political	  relations	  would	  be	  applicable	  not	  only	  to	  the	  domestic	  society,	  but	  also	  among	  different	  nations.	  	  In	  contrast	  to	  the	  imperial	  center-­‐periphery	  model	  of	  unequal	  relations,	  this	  new	  form	  of	  political	  relations	  could	  be	  imagined	  as	  a	  limitlessly	  large	  circle,	  where	  any	  and	  no	  place	  would	  serve	  as	  the	  center.	  	  	  As	  such,	  the	  world	  would	  be	  remade	  as	  “world	  of	  worldliness”	  (segyesŏng	  ŭi	  segye).	  	  Sŏ	  followed	  Nishida	  Kitarō’s	  ideas	  of	  the	  limitless	  circle	  and	  the	  topos	  of	  nothingness	  as	  the	  philosophical	  premise	  for	  such	  a	  political	  system:	  	  A	  society	  where	  the	  individual	  can	  be	  the	  whole	  and	  the	  particular	  can	  be	  the	  universal,	  such	  a	  society	  necessarily	  has	  to	  be	  one	  of	  nothingness.	  	  Only	  in	  the	  topos	  of	  nothingness	  can	  the	  particular	  be	  the	  universal,	  and	  the	  interior	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become	  the	  exterior.	  	  	  Otherwise,	  that	  those	  elements	  that	  negate	  one	  another	  can	  reinforce	  one	  another,	  and	  that	  the	  part	  can	  be	  the	  whole	  while	  the	  whole	  can	  be	  the	  part,	  these	  things	  will	  contradict	  each	  other	  in	  the	  topos	  of	  presence	  (yu	  ŭi	  changso).	  	  In	  order	  to	  resolve	  the	  turmoil	  of	  Europe	  in	  the	  contemporary	  period,	  history	  will	  have	  to	  transcend	  to	  a	  higher	  level	  of	  nothingness	  from	  the	  current	  level	  of	  presence.66	  	  	  	  그러무로	  부분이	  곧	  전체가	  되며	  특수가	  곧	  보편이	  될	  수	  있는	  이러한	  사회는	  
적어도	  그	  논리적	  구조에서	  볼	  때에는	  무(無)의	  성격을	  가지지	  않을	  수	  없다.	  	  
무의	  장소에서만	  특수가	  곧	  보편이며	  내재가	  곧	  초월이	  될	  수	  있다.	  	  유(有)의	  
장소에서는	  서로	  부정하는	  것이	  곧	  서로	  긍정할	  수	  있다는	  것,	  하나가	  곳	  
다(多)가	  되며,	  다가	  곧	  하나가	  될	  수	  있다는	  것은	  논리의	  모순율이	  허치	  
않는다.	  
구라파의	  현대의	  혼란이	  해소되기	  위해서는	  역사는	  현재의	  유의	  계제에서	  
보다	  높은	  무의	  계제로	  초월하지	  않으면	  안	  될	  것이다.	  	  	  But	  the	  realization	  such	  a	  topos	  of	  nothingness	  was	  constrained	  by	  the	  limits	  of	  materiality.	  	  Material	  relations	  as	  they	  currently	  existed	  meant	  that	  the	  happiness	  of	  the	  self	  meant	  the	  denial	  of	  the	  interests	  of	  others.	  	  Sŏ	  argued	  that	  the	  true	  solution	  to	  this	  historical	  limit	  would	  lie	  only	  in	  a	  fundamental	  change	  to	  modes	  of	  production,	  namely	  labor.	  	  But	  alas,	  Sŏ	  added,	  such	  a	  scheme	  would	  remain	  an	  impossible	  ideal	  unless	  the	  current	  historical	  limits	  of	  materiality	  were	  addressed.	  	  As	  things	  stood,	  one	  person	  or	  nation’s	  gain	  meant	  the	  relative	  loss	  of	  another	  in	  material	  terms.	  	  He	  argued	  that	  the	  only	  way	  to	  resolve	  this	  was	  to	  solve	  the	  problem	  of	  capitalism.	  	  There	  had	  been	  historical	  changes	  to	  cultural	  forms	  of	  human	  labor,	  such	  as	  from	  primitive	  collective	  labor	  to	  the	  individuated	  labor	  of	  modern	  capitalism,	  a	  shift	  that	  corresponded	  to	  the	  shift	  from	  communal	  society	  to	  individuated	  society.	  	  Now,	  in	  the	  end	  stage	  of	  bourgeois	  society,	  we	  could	  be	  at	  the	  
                                                66	  Sŏ	  In-­‐sik,	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cusp	  of	  a	  new	  stage	  of	  labor,	  which	  would	  be	  labor	  of	  mediated	  totality	  or	  “socialized”	  (sahoehwa)	  labor.	  	  Having	  conceptualized	  the	  necessary	  material	  basis	  or	  conditions,	  the	  only	  remaining	  question	  was	  that	  of	  the	  subject:	  	  	  	  The	  only	  remaining	  issue	  is	  determining	  which	  nation	  (kungmin)	  and	  which	  social	  constituencies	  (sahoejŏk	  sŏngch’ŭng)	  will	  occupy	  the	  position	  to	  lead	  in	  the	  realization	  of	  this	  concept	  of	  the	  world	  of	  worldiness	  and	  whether	  they	  possess	  the	  capability	  to	  act	  as	  such	  a	  subject	  in	  the	  present	  (hyŏnjae).	  	  	  The	  answer	  hangs	  upon	  the	  question	  of	  whether	  today’s	  Japan	  possesses	  the	  desire	  and	  the	  capability	  to	  create	  a	  truly	  global	  world.67	  	  	  	  
오직	  문제되는	  것은	  이	  세계성의	  세계의	  이념을	  실현하는	  데	  있어서	  
주도적	  지위에	  설	  자가	  어느	  국민	  어떠한	  사회적	  성층이며	  현재	  
그들이	  얼마만한	  주체적	  역랑을	  갖고	  있는가	  하는	  데	  있다.	  	  문제는	  
오로지	  오늘날의	  일본이	  세계성의	  세계를	  창조할	  정열과	  역랑을	  
가졌는가	  하는	  데	  달렸다.	  	  	  Both	  in	  its	  open-­‐endedness	  as	  well	  as	  in	  its	  naming	  of	  Japan,	  this	  ending	  differs	  from	  the	  rest	  of	  the	  essay	  where	  Sŏ	  laboriously	  built	  up	  his	  arguments	  entirely	  in	  terms	  of	  generalized	  notions	  and	  abstract	  categories.	  	  In	  abruptly	  ending	  the	  essay,	  the	  last	  sentence	  suggests	  a	  skepticism	  toward	  Japan’s	  “desire	  and	  capability”	  that	  Sŏ	  may	  not	  have	  been	  able	  to	  express	  more	  explicitly	  due	  to	  wartime	  censorship.	  	  	  The	  writings	  by	  Ch’a	  Chae-­‐jŏng,	  another	  prominent	  socialist	  intellectual,	  addressing	  his	  thoughts	  on	  the	  East	  Asian	  Community	  allow	  us	  to	  see	  Sŏ’s	  skepticism	  more	  clearly	  through	  comparison.	  	  Ch’a	  addressed	  the	  future	  of	  Korea	  within	  the	  wartime	  Japanese	  empire	  in	  essays	  published	  in	  1938	  and	  1939	  in	  the	  journal	  Samch’ŏlli,	  one	  of	  the	  most	  widely	  circulated	  journals	  in	  the	  colony.	  	  Ch’a’s	  essays,	  one	  of	  which	  is	  titled	  “A	  Declaration	  to	  my	  Old	  Comrades,”	  can	  be	  read	  as	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public	  declarations	  of	  his	  conversion,	  as	  they	  carefully	  outline	  his	  rationale	  for	  denouncing	  socialism	  and	  supporting	  the	  wartime	  Japanese	  empire.	  	  In	  addition	  to	  their	  enthusiastic	  tone,	  three	  aspects	  stand	  out	  in	  these	  writings:	  explanation	  of	  his	  conversion	  as	  stemming	  from	  concern	  for	  the	  future	  of	  the	  Korean	  masses	  (minjung),	  insistence	  upon	  the	  culturally	  and	  ethnically	  pluralist	  nature	  of	  the	  new	  governing	  order,	  and	  critique	  of	  the	  Japanese	  settler	  community	  in	  Korea	  as	  outdated	  within	  this	  new	  governing	  order.	  	  In	  his	  essay	  “A	  Declaration	  to	  my	  Old	  Comrades,”	  he	  lamented	  that	  many	  had	  followed	  communism	  as	  a	  religion,	  blindly	  and	  without	  clear	  understanding.68	  	  Ch’a	  rushed	  to	  add,	  however,	  that	  while	  he	  was	  renouncing	  communism,	  he	  was	  not	  abandoning	  the	  goal	  for	  which	  he	  had	  taken	  up	  the	  ideology	  in	  the	  first	  place,	  namely	  his	  concern	  for	  the	  fate	  of	  the	  Korean	  masses.	  	  He	  noted	  that	  while	  calls	  for	  national	  independence	  and	  revolution	  were	  to	  be	  suppressed,	  the	  masses’	  participation	  in	  such	  movements	  had	  allowed	  them	  to	  see	  themselves	  as	  historical	  subjects.	  	  This	  experience,	  he	  asserted,	  could	  actually	  aid	  the	  Korean	  masses	  in	  envisioning	  themselves	  as	  subjects	  of	  the	  Japanese	  empire	  in	  the	  current	  period.	  	  In	  another	  article	  published	  a	  few	  months	  after,	  Ch’a	  extolled	  the	  significance	  of	  the	  East	  Asian	  Community	  (tonga	  kongdongch’e),	  arguing	  that	  this	  new	  governing	  order	  would	  be	  based	  on	  cooperation	  rather	  than	  imperialism.69	  	  It	  would	  respect	  the	  autonomy	  of	  the	  different	  nations	  within	  its	  jurisdiction,	  as	  well	  as	  their	  particular	  traditions	  and	  cultures.	  	  Within	  this	  diverse	  entity,	  Japan	  and	  
                                                68	  Ch’a	  Chae-­‐jŏng,	  “Yet	  tongjie	  koham”	  (A	  Declaration	  to	  my	  Old	  Comrades)	 Samch’ŏlli	  	  November	  1938.	  	  69	  Ch’a	  Chae-­‐jŏng,	  “Tonga	  kongdongch’e	  wa	  chosŏn”	  (East	  Asian	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  and	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Japanese	  culture	  would	  take	  the	  role	  of	  providing	  structural	  coherence	  and	  clarity	  of	  historical	  vision.	  	  As	  Japanese	  culture	  had	  singularly	  preserved	  and	  protected	  the	  various	  “Asian	  elements”	  from	  various	  nations	  in	  the	  most	  “rational”	  and	  “abundant”	  manner,	  it	  was	  qualified	  to	  serve	  as	  the	  leader.	  	  But	  Ch’a	  also	  warned	  that	  Japan,	  in	  order	  to	  take	  on	  this	  leadership	  position,	  would	  also	  have	  to	  make	  its	  “Japanism”	  (ilbon	  chuŭi)	  more	  modern	  and	  universal.	  	  “Japanism”	  as	  it	  currently	  stood,	  was	  too	  “traditionalist,	  subjective,	  and	  blood-­‐based”	  for	  other	  national	  groups	  to	  understand	  and	  accept	  it	  rationally.	  	  He	  assuaged	  readers’	  doubts	  regarding	  the	  persistence	  of	  colonial	  racism	  and	  its	  role	  as	  a	  fundamental	  obstruction	  to	  the	  path	  of	  Korea’s	  integration	  as	  part	  of	  Japan.	  	  He	  noted	  that	  minjok	  was	  not	  a	  transcendent,	  natural	  entity	  but	  rather	  a	  historical	  construction.	  	  Moreover,	  there	  were	  no	  completely	  unified	  minjok	  (tanil	  minjok)	  anywhere	  in	  the	  world.	  	  In	  the	  case	  of	  Japan	  proper,	  it	  too	  was	  comprised	  of	  relatively	  recent	  additions	  like	  Hokkaido	  and	  Kyūshū,	  Ch’a	  pointed	  out.	  	  While	  emphasizing	  the	  future	  inclusiveness	  of	  Japan,	  he	  was	  also	  vocal	  against	  the	  past	  and	  present	  practices	  of	  racial	  discrimination	  against	  Koreans,	  especially	  by	  the	  Japanese	  colonial	  settlers	  living	  in	  Korea	  in	  private	  and	  bureaucratic	  capacities.	  	  He	  claimed,	  “Those	  who	  came	  earlier	  to	  Korea	  and	  dealt	  with	  Koreans	  in	  the	  past	  are	  people	  of	  the	  past.	  	  As	  such	  [people	  of	  the	  past],	  they	  cannot	  be	  the	  driving	  force	  of	  new	  Japan	  and	  they	  will	  perish	  in	  a	  few	  years.”70	  	  	  In	  his	  writings,	  we	  see	  that	  Ch’a	  accepted	  the	  ideals	  of	  the	  East	  Asian	  Community	  as	  they	  were	  used	  to	  claim	  exceptionalism	  for	  Japanese	  imperialism.	  	  He	  also	  deployed	  those	  same	  ideals,	  however,	  could	  also	  to	  critique	  the	  existing	  social	  
                                                70	  Ch’a	  Chae-­‐jŏng,	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structures	  of	  Japanese	  imperialism,	  as	  embodied	  in	  the	  Japanese	  settler	  community.	  	  As	  I	  have	  noted	  earlier,	  this	  aspect	  of	  the	  East	  Asian	  Community	  held	  a	  powerful	  appeal	  to	  the	  colonized	  intellectuals.	  	  In	  addition,	  what	  we	  see	  in	  Ch’a’s	  writing	  is	  the	  notion	  the	  othering	  of	  the	  “people	  of	  the	  past.”	  	  These	  “people	  of	  the	  past,”	  however,	  that	  the	  text	  points	  to	  were	  not	  only	  limited	  to	  the	  Japanese	  settlers;	  they	  also	  implicitly	  included	  the	  backward	  Korean	  masses	  who,	  according	  to	  Ch’a,	  had	  blindly	  followed	  socialism	  as	  they	  worshipped	  religion.	  	  The	  difference	  between	  the	  two	  groups	  lay	  in	  the	  fact	  that	  the	  latter	  would	  be	  resusciatated	  and	  placed	  in	  the	  right	  path	  of	  imperial	  subjecthood,	  just	  as	  Ch’a	  would	  be	  through	  his	  conversion,	  described	  as	  at	  once	  a	  continuation	  and	  break	  from	  his	  earlier	  self.	  	  	  	  	  	  	  	  	  	  	  	  
The	  Scandal	  In	  1937,	  around	  the	  time	  when	  Sŏ	  In-­‐sik	  completed	  his	  prison	  term,	  the	  Korean	  Peninsula	  was	  rocked	  by	  the	  strange	  real-­‐life	  tales	  of	  a	  religious	  cult	  and	  a	  series	  of	  macabre	  crimes	  committed	  in	  its	  name.	  	  The	  authorities	  discovered	  that	  the	  members	  of	  a	  cult	  named	  the	  Pure	  White	  Sect	  (Paekpaekkyo)	  had	  killed	  over	  the	  span	  of	  a	  decade	  some	  350	  followers	  in	  order	  to	  quell	  dissention	  within	  its	  ranks.	  71	  	  The	  continuing	  investigation	  unearthed	  hundreds	  of	  corpses	  that	  had	  been	  secretly	  dumped	  in	  abandoned	  mines	  and	  marshes	  all	  over	  the	  Korean	  Peninsula.	  	  The	  Pure	  White	  Sect	  could	  be	  traced	  back	  to	  the	  year	  1900,	  when	  a	  former	  Tonghak	  believer	  
                                                71	  For	  overview	  of	  the	  facts	  of	  the	  case	  see	  Yi	  Sang-­‐gap,	  “Haesŏl,”	  in	  P’ak	  T’ae-­‐wŏn,	  Kŭmŭm	  t’ap	  (Sŏul:	  Kip'ŭn	  Saem,	  1997),	  294;	  Chŏn	  Pong-­‐gwan,	  Kyŏngsŏng	  kidam:	  kŭndae	  Chosŏn	  ŭl	  twihŭndŭn	  sarin	  
sakŏn	  kwa	  sŭk'aendŭl	  (Kyŏnggi-­‐do	  P'aju-­‐si	  :	  Sallim,	  2006):	  134-­‐159.	  	  I	  summarize	  the	  background	  of	  the	  case	  from	  these	  secondary	  texts,	  as	  well	  as	  from	  the	  primary	  journal	  and	  newspaper	  articles	  noted	  in	  the	  following	  sections,	  that	  covered	  the	  incident	  at	  the	  time.	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named	  Chŏn	  Chŏng-­‐un	  from	  the	  Northern	  Pyŏngyang	  region	  proclaimed	  that	  he	  had	  created	  a	  new	  religion	  by	  synthesizing	  the	  core	  elements	  of	  Confucianism,	  Taoism,	  and	  Buddhism.72	  	  Chŏn	  named	  this	  new	  religion	  the	  Sect	  of	  the	  White	  Path	  (Paektogyo).	  Claiming	  possession	  of	  mystical	  powers,	  he	  promised	  peace	  and	  prosperity	  for	  the	  faithful	  and	  proclaimed	  his	  destiny	  to	  establish	  utopia	  on	  earth.	  	  Initially	  centered	  around	  the	  mountainous	  regions	  of	  the	  Kangwon	  Province,	  Chŏn’s	  cult	  quickly	  spread,	  commanding	  some	  ten	  thousand	  followers	  all	  over	  the	  Peninsula	  by	  the	  mid	  1910s.	  	  Infighting	  among	  Chŏn’s	  heirs	  followed,	  however,	  and	  the	  Sect	  of	  the	  White	  Path	  became	  divided	  into	  three	  different	  sects,	  each	  headed	  by	  one	  of	  Chŏn’s	  three	  sons.	  	  The	  Pure	  White	  Sect	  under	  the	  second	  son	  Chŏn	  Yong-­‐hae	  continued	  to	  expand,	  especially	  in	  various	  rural	  regions.	  	  The	  recruiters	  told	  their	  audience	  that	  the	  Pure	  White	  Sect	  was	  fated	  to	  take	  over	  the	  world	  and	  that	  its	  followers	  would	  be	  rewarded	  with	  titles	  and	  riches.	  	  Some	  forecasted	  that	  a	  great	  World	  War	  would	  erupt	  in	  a	  few	  years	  and	  encouraged	  people	  to	  immediately	  liquidate	  their	  possessions	  and	  seek	  protection	  in	  Chŏn’s	  mystical	  powers.	  	  If	  the	  believers	  had	  no	  material	  possessions,	  they	  were	  persuaded	  to	  offer	  up	  their	  female	  family	  members	  or	  provide	  sexual	  favors	  to	  the	  leaders.	  	  But	  as	  complaints	  and	  suspicions	  against	  the	  Sect	  also	  grew,	  the	  leaders	  and	  their	  supporters	  started	  to	  kill	  potential	  dissenters,	  including	  several	  mistresses	  and	  concubines	  of	  the	  leaders.	  	  	  The	  incident	  finally	  came	  to	  light	  in	  February	  1937	  when	  one	  of	  the	  parishioners,	  a	  wealthy	  merchant’s	  son	  disgruntled	  by	  the	  Sect’s	  extortion	  of	  large	  sums	  of	  money,	  reported	  the	  goings-­‐on	  to	  the	  police.	  	  The	  year-­‐long	  investigation	  
                                                72	  Yi	  Sang-­‐gap,	  “Haesŏl,”	  in	  P’ak	  T’ae-­‐wŏn,	  Kŭmŭm	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  (Sŏul:	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uncovered	  the	  scale	  of	  the	  Pure	  White	  Sect’s	  organized	  crimes	  that	  had	  spanned	  over	  almost	  a	  decade.	  	  By	  December,	  the	  authorities	  had	  arrested	  forty-­‐three	  male	  and	  female	  members	  of	  the	  Sect	  and	  charged	  them	  with	  numerous	  crimes,	  including:	  breaching	  national	  security,	  murder,	  illegally	  disposing	  of	  dead	  bodies,	  embezzlement,	  fraud,	  obscenity	  (waesŏl),	  drugging	  and	  kidnapping,	  theft,	  and	  tampering	  with	  and	  creating	  fraudulent	  private	  and	  public	  documents.	  	  Fourteen	  would	  later	  be	  sentenced	  to	  death.	  	  	  	  The	  sensationalistic	  nature	  of	  the	  crime,	  as	  well	  as	  its	  large	  scale,	  garnered	  it	  considerable	  public	  attention.	  	  The	  December	  14,	  1937	  issue	  of	  the	  major	  daily	  
Tonga	  Ilbo	  included	  the	  headlines	  “Origins	  of	  the	  Pure	  White	  Sect,”	  “Seduced	  by	  Promises	  of	  Pure	  White	  Sect	  World	  Dominance,	  Followers	  Offered	  Possessions	  and	  Chastity,	  ”	  and	  “Atrocity	  Unprecedented	  in	  History	  of	  Crime!	  	  Pure	  White	  Sect,	  Organization	  of	  Murderers.”	  	  Many	  pundits	  zeroed	  in	  on	  one	  question:	  what	  had	  allowed	  this	  tragedy	  to	  occur?	  	  Editorials	  pointed	  to	  the	  condition	  of	  dire	  poverty	  among	  many	  Koreans.	  	  Driven	  to	  desperation,	  many	  Koreans	  turned	  to	  cults	  and	  superstitions	  to	  cling	  to	  any	  sliver	  of	  hope	  for	  their	  future.	  	  Such	  conditions,	  far	  from	  being	  exotic	  problems	  relegated	  to	  the	  backwoods,	  could	  be	  found	  also	  within	  Korea’s	  urban	  centers.73	  	  Despite	  the	  strict	  censorship	  at	  the	  time,	  several	  editorials	  used	  the	  opportunity	  to	  criticize	  the	  colonial	  regime’s	  failings,	  such	  as	  the	  inadequate	  educational	  system	  and	  widespread	  poverty.	  	  With	  varying	  degrees	  of	  tone,	  they	  also	  admonished	  the	  colonial	  police	  who	  had	  allowed	  such	  a	  large-­‐scale	  crime	  to	  go	  on	  undetected	  for	  so	  long.	  	  Overwhelmingly,	  however,	  the	  editorials	  put	  
                                                73	  “Hoengsŏl	  susŏl”	  (Jibber	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the	  blame	  squarely	  upon	  widespread	  ignorance	  among	  the	  masses	  and	  especially	  the	  rural	  population.	  	  They	  questioned	  how	  the	  followers	  had	  not	  seen	  the	  preposterousness	  of	  the	  Sect	  leaders’	  claims	  to	  mystical	  powers	  and	  talk	  of	  salvation	  from	  impending	  apocalypse.	  	  The	  publicity	  about	  the	  incident	  led	  to	  discussions	  in	  various	  Korean-­‐language	  newspapers	  and	  journals	  about	  the	  flourishing	  of	  various	  religious	  cults	  and	  other	  superstitions	  in	  Korean	  society	  as	  a	  whole;	  the	  Pure	  White	  Sect	  was	  not	  an	  isolated	  incident	  and	  contemporary	  Korea	  was	  wrecked	  with	  rampant	  superstitions,	  the	  journalists	  bemoaned.74	  	  Many	  articles	  in	  newspapers	  and	  journals	  reiterated	  the	  fact	  that	  elementary	  school	  was	  the	  highest	  level	  of	  education	  attained	  by	  many	  of	  those	  implicated	  in	  the	  Pure	  White	  Sect	  incident.	  	  As	  so	  often	  occurred	  with	  discussions	  of	  the	  “masses,”	  the	  problem	  was	  also	  perceived	  as	  gendered,	  with	  editorials	  pointing	  to	  Korean	  women	  both	  as	  primary	  victims	  and	  perpetrators	  of	  backward	  practices	  that	  obstructed	  proper	  social	  development.	  	  The	  tragedy	  of	  the	  Pure	  White	  Sect	  was	  seen	  as	  a	  terrible	  yet	  logical	  extension	  of	  the	  problematic	  everyday	  practices	  and	  preferences	  of	  Korean	  women,	  such	  as	  consulting	  shamans	  instead	  of	  doctors	  in	  times	  of	  illness.	  	  Chŏng	  Ch’il-­‐sŏng,	  a	  noted	  figure	  of	  the	  Korean	  feminist	  movement,	  wrote:	  	  	  	  	  	  If	  the	  protagonist	  of	  this	  tragedy	  of	  ignorance	  was	  woman,	  then	  she	  also	  is	  the	  nesting	  ground	  for	  superstition.	  	  This	  is	  especially	  true	  for	  the	  women	  of	  the	  Korean	  Peninsula.	  	  Of	  course	  there	  are	  various	  reasons	  for	  this,	  ranging	  from	  long-­‐lasting	  historical	  legacies	  of	  Confucianism	  to	  impoverished	  livelihood	  and	  the	  consequent	  desperate	  desire	  for	  a	  way	  out.	  	  But	  all	  of	  these	  are	  linked	  with	  ignorance.	  	  Times	  change	  and	  the	  winds	  of	  civilization	  (munmyŏng)	  have	  long	  reached	  our	  shores,	  but	  the	  womenfolk	  of	  this	  land,	  regardless	  of	  their	  level	  of	  intelligence,	  seem	  unable	  to	  leave	  the	  clutches	  of	  
                                                74	  “Paekpaekkyo	  sakŏnŭn	  uriege	  muŏt	  ŭl	  karŭch’ŏnna,	  muji	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  born	  out	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  ignorance),	  Tonga	  Ilbo	  March	  20,	  1940.	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magicians.	  	  I	  implore	  you,	  what	  relation	  can	  we,	  as	  living	  breathing	  beings,	  have	  with	  heaven	  and	  hell	  of	  the	  afterlife?75	  	  	  	  	  	  	  	  
무지의	  주인공이	  녀성이라면	  필연적으로	  미신의	  보금자리도	  녀성일	  것이다.	  
셰게	  어느나라보다	  반도의	  녀성은	  더욱	  그러타.	  물론	  여기에는	  오랜	  력사를	  
가진	  유교의	  유물과	  찌그러진	  살림사리	  애타는	  “행여나”란	  희망으로부터의	  
원인도	  없지	  안흐나	  이	  모든	  것이	  어느	  하나	  애매한	  무지에서	  나오지	  안흔	  
것이	  없다.	  	  
시대는	  박귄다.	  문명의	  바람이	  우리	  곳에도	  부러온	  지	  오래이건만	  이	  땅의	  
녀성은	  지식의	  유무를	  물론하고	  마술사의	  무릅을	  떠나지	  못한다.	  	  
후생	  천당극락이	  사라있는	  우리와	  하상관게이며	  천황당	  악귀가	  의식이	  
명낭한	  우리와	  무슨	  교섭이	  있을고?	  	  	  	   Some	  called	  for	  broader	  dissemination	  of	  the	  “right	  kind”	  of	  spirituality	  and	  faith	  among	  the	  masses.	  	  An	  article	  in	  the	  monthly	  literary	  magazine	  Sahae	  Kongnon	  noted	  that	  the	  popularity	  of	  cults	  like	  the	  Pure	  White	  Sect	  illustrated	  the	  dire	  lack	  of	  legitimate	  sources	  of	  spiritual	  leadership	  in	  current	  Korean	  society.76	  	  It	  went	  on	  to	  add	  that	  while	  Buddhism	  had	  long	  been	  the	  major	  religion	  in	  Korea,	  it	  was	  largely	  discredited	  during	  the	  Chosŏn	  dynasty.	  	  Christianity	  then	  gained	  a	  footing,	  but	  there	  was	  a	  tendency	  still	  to	  regard	  it	  as	  a	  foreign	  religion.	  	  Confucianism	  could	  serve	  as	  a	  set	  of	  ethics,	  but	  could	  not	  become	  a	  basis	  of	  faith	  and	  spirituality.	  	  The	  article	  decried	  that	  this	  lack	  had	  allowed	  duplicitous	  pseudo-­‐religions	  and	  cults	  to	  take	  root	  and	  flourish.	  	  It	  went	  on	  to	  state	  that	  while	  freedom	  of	  religion	  was	  granted	  in	  society	  from	  a	  principle	  of	  respect	  for	  people’s	  right	  to	  make	  choices,	  the	  important	  matter	  of	  spirituality	  should	  not	  be	  simply	  left	  alone.	  	  Weaving	  together	  the	  demands	  of	  spirituality	  with	  institutions	  of	  modernity,	  the	  article	  recommended	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that	  much	  more	  extensive	  cultivation	  of	  faith	  and	  spirituality	  should	  be	  provided	  through	  the	  state	  and	  social	  institutions	  such	  as	  the	  school	  and	  household.	  	  The	  article	  asserted	  that	  with	  proper	  spiritual	  direction,	  the	  society	  would	  be	  vitalized	  and	  stabilized.	  	  Within	  Japan	  proper,	  by	  contrast,	  one	  could	  find	  Shinto	  and	  Buddhist	  temples	  everywhere	  and	  also	  integrated	  with	  society.	  	  The	  article	  noted	  that	  in	  Japan,	  “Everyone	  had	  a	  faith	  to	  rely	  upon,	  even	  if	  they	  believed	  in	  different	  religions.	  	  Of	  course,	  there	  are	  dangerous	  cults	  that	  exist	  in	  Japan	  as	  well,	  but	  the	  situation	  is	  not	  so	  barren	  as	  in	  the	  case	  of	  Korea.	  	  Even	  if	  one	  works	  at	  a	  lighthouse,	  one	  has	  faith	  in	  a	  god	  that	  protects	  so	  that	  spiritually	  one	  is	  not	  wanting.	  	  The	  masses	  in	  Korea	  lack	  such	  a	  source	  of	  reliance.”77	  	  	  	  	  	  	  
	  Photograph	  of	  people	  waiting	  to	  enter	  the	  courthouse,	  accompanied	  by	  caption,	  “Jam-­‐packed	  Crowd	  to	  Watch	  ‘Hell	  on	  Earth,’”	  Tonga	  Ilbo	  March	  16,	  1940.	  	  




	   In	  March	  1940,	  record	  numbers	  of	  onlookers	  filled	  the	  Kyŏngsŏng	  court	  house	  to	  see	  the	  ongoing	  trial.	  	  In	  his	  closing	  arguments,	  the	  prosecutor	  of	  the	  trial	  declared	  that	  the	  extraordinary	  scale	  and	  duration	  of	  the	  crime	  tarnished	  the	  shining	  legacies	  of	  the	  great	  Shōwa	  period.78	  	  That	  such	  an	  incident	  could	  happen	  within	  Korea,	  which	  was	  supposed	  to	  serve	  a	  crucial	  role	  for	  the	  empire’s	  project	  of	  rebuilding	  Asia,	  was	  deeply	  troubling.	  	  In	  fact,	  this	  incident	  greatly	  damaged	  the	  reputation	  of	  Korea’s	  20	  million	  population,	  the	  prosecution	  went	  on,	  leading	  one	  to	  suspect	  that	  the	  cultural	  level	  of	  the	  Korean	  people	  still	  remained	  at	  that	  of	  ancient	  times.	  	  He	  concluded	  that	  this	  occasion	  should	  serve	  as	  an	  opportunity	  for	  the	  Koreans	  to	  reflect	  upon	  their	  society	  and	  the	  existing	  conditions	  that	  had	  bred	  such	  an	  atrocity.79	  	  	  	  While	  several	  editorials	  articulated	  veiled	  critiques	  of	  colonial	  government	  for	  failing	  to	  address	  various	  social	  issues	  such	  as	  the	  inadequacy	  of	  the	  colonial	  education	  system	  and	  widespread	  poverty,	  the	  prosecution	  put	  the	  onus	  on	  the	  Korean	  population,	  chastising	  them	  for	  failing	  to	  adhere	  to	  the	  paternalistic	  discipline	  of	  the	  colonial	  authorities.	  	  Despite	  these	  differences,	  however,	  they	  shared	  the	  ideological	  framework,	  one	  that	  pointed	  to	  the	  backwardness	  of	  Korean	  
                                                78	  “Paekpaekkyo	  sakŏn	  non’go	  yoji	  7	  (Prosecutor’s	  Closing	  Arguments	  on	  the	  Pure	  White	  Sect	  Incident,	  Part	  Seven),	  Tonga	  Ilbo	  March	  24,	  1940.	  	  79	  It	  is	  notable	  that	  while	  the	  various	  commentators	  placed	  the	  blame	  upon	  the	  backwardness	  of	  Korean	  society.	  	  The	  Pure	  White	  Sect’s	  references	  to	  restoration	  of	  Korean	  kingship,	  threat	  of	  a	  world	  war,	  and	  distrust	  of	  the	  government	  authorities	  are	  historically	  situated	  in	  the	  concerns	  of	  the	  colonial	  present.	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society	  and	  called	  for	  its	  rectification,	  a	  call	  made	  more	  urgent	  within	  the	  Japanese	  empire’s	  project	  of	  establishing	  a	  new	  order	  in	  East	  Asia.	  	  	  	  
On	  Superstition	  and	  History	  In	  1940,	  Sŏ	  commented	  upon	  the	  Pure	  White	  Sect	  incident	  in	  an	  essay	  series	  titled	  “Contemporary	  Times	  (hyŏndae)	  and	  Superstition.”	  	  He	  declared	  that	  this	  unfathomable	  crime	  of	  deep	  ignorance	  (mongmae)	  could	  be	  traced	  back	  to	  the	  “particular	  social	  characteristics	  of	  the	  backward	  society	  in	  this	  land	  [Korea].”	  	  In	  this	  way,	  Sŏ	  continued	  the	  earlier	  enlightenment	  discourse	  that	  sought	  to	  identify	  the	  social	  basis	  of	  the	  ignorance	  and	  superstition	  thought	  to	  be	  endemic	  to	  Korea.	  	  The	  backwardness	  of	  the	  majority	  was	  perceived	  as	  one	  of	  temporal	  disjuncture	  between	  the	  day-­‐to-­‐day	  lives	  of	  “the	  contemporary	  man”	  and	  that	  of	  the	  largely	  agrarian	  population	  in	  Korea:	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  But	  the	  real	  problem	  is	  that	  this	  incident,	  unfathomable	  from	  the	  standpoint	  of	  contemporary	  sentiments,	  actually	  was	  generated	  out	  of	  the	  everyday	  life	  and	  sentiments	  of	  the	  agrarian	  population,	  who	  constitute	  the	  absolute	  majority	  out	  of	  the	  various	  social	  classes	  in	  this	  land….This	  incident	  can	  be	  thought	  of	  as	  reflecting	  the	  current	  situation	  of	  the	  agrarian	  population’s	  everyday	  life	  and	  their	  cultural	  level.	  	  And	  it	  is	  no	  doubt	  a	  “warped”	  expression	  of	  their	  everyday	  desires	  and	  everyday	  sentiments	  in	  certain	  ways.	  	  The	  everyday	  life	  of	  the	  human	  who	  lives	  in	  an	  environment	  that	  is	  poor	  and	  closed-­‐off,	  divorced	  from	  culture	  and	  steeped	  in	  ignorance	  –	  so	  ignoble	  an	  incident	  could	  not	  have	  occurred	  without	  having	  grown	  out	  of	  such	  soil.	  	  This	  incident	  shows	  us	  the	  great	  temporal	  distance	  that	  stands	  between	  the	  everyday	  sentiments	  of	  the	  small	  select	  number	  of	  contemporary	  humans	  who	  supposedly	  live	  in	  culture	  and	  that	  of	  the	  people	  (minjung).	  	  Painfully	  we	  realize	  that	  contemporary	  culture	  (hyŏndae	  munhwa)	  is	  completely	  severed	  from	  that	  which	  should	  serve	  as	  its	  base,	  the	  everyday	  life	  of	  the	  people.	  	  Culture	  alienated	  from	  everyday	  life!	  	  Everyday	  life	  alienated	  from	  culture!	  	  This	  is	  what	  people	  call	  “kolonitat”	  (sic,	  kolonialität	  German,	  coloniality).	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Only	  when	  this“kolonitat“	  of	  culture	  is	  overcome,	  can	  we	  expect	  the	  establishment	  of	  an	  autonomous,	  sovereign	  culture,	  one	  that	  stands	  firmly	  upon	  the	  basis	  of	  the	  people.80	  	  	  	  	  	  	  	  
그러나	  문제는	  현대	  감성의	  투입을	  불허하는	  이	  사건이	  기실은	  현대에	  
있어서도	  변함	  없이	  이	  땅의	  사회	  제성충간에	  있어	  절대의	  우수를	  
점하는	  농민의	  생활과	  감정을	  토양으로	  하고	  발생했다는	  데	  있다….	  이	  
사건은	  곧바로	  농민의	  생활	  상태와	  문화	  수준을	  반영하는	  것이며	  어떤	  
점에서든	  그들의	  생활	  의욕과	  생활	  감정의	  ‘외곡된’	  표현인	  것만은	  
틀림없다.	  	  
열악한	  생활과	  폐쇄된	  환경	  속에서	  문화와	  절연하고	  몽매에	  파묻힌	  
인간의	  생활	  감정을	  토양으로	  하지	  않고는	  이러한	  치욕에	  가까운	  
사건이	  발생할	  리가	  만무하다.	  	  	  
따라서	  우리는	  이	  사건을	  통하여	  소위	  문화를	  호흡한다는	  소수의	  
선발된	  현대인의	  생활	  감정과	  민중의	  그것과	  사이에	  시간적으로	  보아	  
실로	  막대한	  거리가	  있음을	  알	  수	  있다.	  	  그리고	  현대	  문화와	  그	  기저를	  
이루는	  민중의	  생활과는	  아무런	  연관이	  없는	  것을	  뼈아프게	  실감할	  수	  
있다.	  	  생활로부터	  유리된	  문화!	  	  문화로부터	  유리된	  생활!	  	  이런한	  
것을	  사람들은	  이름하여	  문화의	  ‘콜로니테느’라	  한다.	  	  문화의	  이	  ‘콜로니테트’가	  극복되기	  전에는	  이	  땅에서	  민중적	  지반	  위에	  선	  
뿌리깊고	  힘있는	  자주적	  독자적	  문화의	  건설을	  기대할	  수	  없을	  것이다.	  	  	  	  	  The	  Pure	  White	  Sect	  incident	  revealed	  the	  distance	  between	  the	  “people”	  (minjung)	  and	  the	  “contemporary	  man”	  (hyŏndaein).	  	  This	  was	  also	  seen	  as	  result	  of	  alienation	  between	  so-­‐called	  culture	  and	  everyday	  life.	  	  The	  alienation	  between	  “contemporary	  culture”	  (hyŏndae	  munhwa)	  and	  the	  “everyday	  lives	  of	  the	  people”	  (minjung	  ŭi	  
saenghwal)	  had	  to	  be	  overcome.	  	  	  What	  might	  be	  the	  source	  of	  this	  non-­‐contemporaneity	  among	  people	  who	  were	  nonetheless	  physically	  present	  at	  the	  same	  time?	  	  To	  this,	  Sŏ	  pointed	  out	  that	  past	  and	  present	  were	  not	  discrete	  entities;	  rather,	  multiple	  temporalities	  existed	  in	  the	  present	  as	  layers.	  	  Superstition,	  while	  of	  the	  past	  generation,	  also	  existed	  in	  the	  
                                                80	  “Hyŏndae	  wa	  misin”	  (Contemporary	  Times	  and	  Superstition),	  Chosŏn	  Ilbo	  April	  2-­‐6,	  1940.	  	  Reprinted	  in	  Sŏ	  In-­‐sik	  chŏnjip	  II:	  185	  -­‐186.	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present	  because	  the	  surviving	  fragments	  of	  previous	  societies	  –	  in	  forms	  of	  inherited	  culture	  (chŏnsŭng	  munhwa)	  and	  lingering	  social	  customs	  (sahoejŏk	  kwansŭp)	  such	  as	  seasonal	  rituals	  and	  beliefs	  in	  geomancy	  –	  were	  being	  continuously	  practiced	  in	  the	  present.	  	  The	  general	  movement	  of	  history	  entailed	  interrelated	  parts,	  one	  where	  the	  cultural	  systems	  of	  the	  earlier	  generation	  were	  shattered	  to	  make	  way	  for	  the	  new,	  and	  another	  where	  certain	  fragments	  of	  the	  shattered	  earlier	  systems	  would	  continue	  to	  linger.	  	  The	  temporal	  layering,	  however,	  would	  also	  have	  different	  impacts	  upon	  various	  social	  groups,	  as	  the	  earlier	  fragments	  would	  often	  “sink	  to	  the	  bottom	  strata	  of	  society,	  among	  the	  ordinary	  people,	  like	  so	  much	  sediment.”81	  	  	  	  	  	  	  	  	  	  	  	  	  Sŏ	  added	  that	  this	  general	  movement	  of	  history	  was	  realized	  in	  a	  particular	  form	  in	  the	  cases	  of	  “Asiatic”	  (asiajŏk)	  societies	  such	  as	  Korea	  and	  China.82	  	  Unlike	  in	  the	  West,	  the	  culture	  of	  the	  ruling	  classes	  and	  that	  of	  the	  ordinary	  people	  in	  Asia	  remained	  almost	  completely	  separated	  from	  each	  other,	  so	  that	  the	  frequent	  upheavals	  at	  the	  level	  of	  the	  ruling	  classes	  rarely	  brought	  forth	  fundamental	  changes	  at	  the	  lower	  levels	  of	  society,	  he	  said.	  	  As	  a	  result,	  the	  cultures	  of	  the	  previous	  generations	  have	  remained	  largely	  intact	  among	  the	  everyday	  lives	  of	  the	  ordinary	  people.	  	  If	  superstitions	  and	  “primitive”	  beliefs	  flourished	  in	  the	  everyday	  lives	  of	  people	  of	  a	  certain	  nation	  (minjok),	  it	  indicated	  that	  the	  cultural	  development	  of	  that	  group	  of	  people	  had	  been	  deformed	  (waegok).	  	  Due	  to	  the	  harsh	  division	  between	  the	  ruling	  classes	  and	  the	  larger	  population,	  regime	  changes	  in	  Asiatic	  societies	  did	  
                                                81Sŏ	  In-­‐sik	  chŏnjip	  II:	  282	  	  82	  It	  is	  notable	  that	  he	  leaves	  out	  Japan	  in	  his	  discussion	  of	  “Asiatic”	  societies.	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not	  correspond	  to	  any	  real	  transformation	  at	  the	  social	  “core”	  or	  “depth.”	  	  Sŏ	  explained	  that	  because	  the	  changes	  remained	  superficial,	  the	  cultural	  development	  of	  the	  society	  remained	  cyclical	  (sunhwan)	  and	  stagnant	  (chŏngch’e).	  	  Such	  a	  culture	  was	  defined	  more	  strongly	  by	  national	  characteristics	  rather	  than	  by	  characteristics	  of	  certain	  time	  periods.	  	  Broadly	  speaking,	  one	  could	  say	  that	  Western	  culture	  was	  of	  a	  type	  (yuhyŏng)	  clearly	  defined	  by	  time	  period	  and	  only	  faintly	  defined	  by	  nationality,	  while	  Eastern	  culture	  was	  of	  a	  type	  more	  strongly	  characterized	  by	  nationality	  and	  only	  weakly	  characterized	  by	  the	  time	  period,	  Sŏ	  stated.	  	  “It	  is	  clear	  then	  why	  primitive	  religions	  still	  flourish	  in	  Korea…One	  fundamental	  reason	  is	  that	  previous	  generations	  had	  maintained	  a	  closed	  natural	  economy	  in	  keeping	  with	  the	  so-­‐called	  Asiatic	  particularity,	  and	  that	  modernization	  of	  production	  (saengsan	  ŭi	  
kŭndaehwa)	  still	  remain	  incomplete.”	  	  Here,	  Sŏ	  further	  clarified	  the	  “particular	  social	  characteristics”	  of	  Korea	  by	  positioning	  them	  within	  the	  totalizing	  narrative	  of	  capitalist	  development.	  	  Within	  this	  framework,	  superstition	  became	  symptomatic	  of	  Korea’s	  troubled	  historical	  trajectory.83	  	  	  Sŏ,	  like	  so	  many	  other	  pundits	  before,	  interpreted	  the	  incident	  as	  a	  symptom	  of	  a	  particular	  historical	  development	  in	  the	  case	  of	  Korean	  society,	  and	  more	  broadly	  Asiatic	  society.	  	  The	  Asiatic	  social	  structure,	  characterized	  by	  almost	  complete	  separation	  between	  the	  culture	  of	  the	  ruling	  classes	  and	  that	  of	  the	  ordinary	  people,	  meant	  a	  lack	  of	  fundamental	  changes	  in	  that	  society;	  even	  as	  
                                                83	  At	  the	  turn	  of	  the	  century,	  progressive	  Korean	  nationalists	  also	  attacked	  “superstitions”	  (misin)	  as	  part	  of	  their	  program	  for	  civilization	  and	  enlightenment.	  	  As	  one	  such	  target,	  geomancy	  came	  to	  be	  classified	  as	  “old	  customs”	  (kusŭp)	  set	  off	  in	  relation	  to	  “proper	  knowledge”	  based	  on	  more	  modern	  conceptions	  of	  space	  and	  territory.	  	  See	  Andre	  Schmid,	  Korea	  Between	  Empires,	  1895-­‐1919	  (New	  York,	  Columbia	  University	  Press,	  2002)	  222.	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political	  and	  dynastic	  changes	  occurred	  at	  the	  upper	  level,	  everyday	  life	  among	  the	  much	  larger	  population	  of	  ordinary	  masses	  remained	  largely	  the	  same.	  	  Accordingly,	  such	  a	  society	  was	  marked	  by	  continuity	  of	  lingering	  social	  customs	  and	  culture	  inherited	  from	  earlier	  generations.	  	  In	  short,	  the	  history	  of	  Korean	  society	  was	  characterized	  by	  stagnation.	  	  Of	  course	  stagnation	  could	  only	  be	  comprehended	  in	  relation	  to	  a	  proper	  movement	  of	  history,	  which	  was	  seen,	  in	  a	  broad	  sense,	  as	  occurring	  in	  the	  West;	  thus	  Sŏ	  also	  described	  the	  development	  of	  Korean	  culture	  as	  “warped”	  or	  “incomplete.”	  Originally	  derived	  from	  the	  writings	  of	  Georg	  W.F.	  Hegel	  and	  Max	  Weber,	  stagnation	  theory	  provided	  a	  powerful	  framework	  for	  histories	  of	  Asian	  societies.84	  	  Fukuda	  Tokuzō	  (1874-­‐1930),	  the	  preeminent	  scholar	  of	  modern	  Japanese	  economics,	  was	  one	  of	  the	  first	  to	  explain	  the	  contemporary	  socio-­‐economic	  status	  of	  Korean	  society	  through	  the	  lens	  of	  stagnation	  theory	  in	  his	  1904	  essay,	  where	  he	  argued	  that	  Korean	  society	  had	  failed	  to	  progress	  through	  the	  proper	  historical	  stages	  of	  economic	  development.	  	  Citing	  the	  historical	  lack	  of	  certain	  characteristics	  of	  social	  development	  toward	  a	  market	  economy	  in	  nineteenth	  century	  Korea,	  such	  as	  privatization	  of	  landownership,	  he	  concluded	  that	  Korean	  society	  had	  not	  reached	  even	  the	  feudal	  stage	  by	  that	  time.	  	  As	  in	  cases	  of	  colonialism	  around	  the	  
                                                84	  It	  may	  be	  worth	  noting	  that	  this	  historiographical	  framework,	  even	  in	  its	  many	  reconfigured	  “versions,”	  continues	  to	  exert	  its	  force	  in	  our	  contemporary	  period.	  	  Rebecca	  Karl	  has	  noted	  the	  continuing	  “spectral	  presence”	  of	  stagnation	  theory	  in	  the	  histories	  of	  non-­‐Western	  nations,	  such	  as	  many	  works	  of	  Chinese	  historiography	  coming	  out	  from	  post-­‐Mao	  China	  and	  the	  United	  States.	  	  While	  stagnation	  theory,	  particularly	  regarding	  its	  history	  of	  collusions	  with	  colonialism,	  has	  been	  widely	  acknowledged	  and	  criticized,	  it	  nonetheless	  continues	  to	  function	  as	  a	  crucial	  element	  in	  contemporary	  historiography	  of	  non-­‐Western	  societies,	  especially	  as	  histories	  are	  rewritten	  with	  the	  significance	  of	  globalization	  and	  modernization	  in	  mind.	  	  Essentially,	  the	  notion	  that	  cultural	  differences	  have	  led	  (or	  will	  lead)	  to	  alternative	  historical	  trajectories	  remains,	  while	  the	  “alternative	  trajectories”	  and	  differences	  are	  now	  reconfigured	  as	  positive.	  	  Rebecca	  Karl,	  “The	  Asiatic	  Mode	  of	  Production:	  National	  and	  Imperial	  Formations,”	  Historein	  volume	  5,	  2005:	  58-­‐75.	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world,	  the	  purported	  stagnation	  and	  backwardness	  of	  Korean	  society	  was	  often	  used	  to	  justify	  colonial	  rule	  as	  a	  necessary	  intervention	  to	  set	  it	  on	  the	  path	  to	  modernization.	  	  The	  colonial	  government	  actively	  participated	  in	  the	  writing	  of	  modern	  historiography	  in	  the	  colony,	  with	  the	  governor	  general	  of	  Korea	  beginning	  in	  1922	  a	  series	  of	  large-­‐scale	  projects	  to	  compile	  a	  complete	  history	  of	  Korea.	  	  In	  the	  highly	  politicized	  and	  contentious	  field	  of	  Korean	  historiography	  in	  the	  first	  half	  of	  the	  twentieth	  century,	  diverse	  groups	  of	  scholars	  shared	  this	  framework,	  even	  as	  they	  championed	  competing	  visions	  for	  Korean	  society’s	  historical	  trajectory,	  so	  that	  the	  view	  of	  Korean	  history	  as	  one	  of	  stagnation	  was	  accepted	  by	  the	  majority	  of	  Korean	  nationalists	  and	  socialists.	  85	  	  	  But	  after	  this	  first	  part	  of	  this	  four	  part	  series,	  Sŏ	  shifted	  to	  a	  different	  approach	  toward	  superstition,	  one	  that	  examined	  superstition	  as	  a	  generalized	  notion	  and	  not	  identified	  with	  a	  particular	  geographical	  location.	  	  He	  warned	  against	  a	  simple	  dismissal	  of	  superstition,	  arguing	  for	  serious	  consideration	  of	  its	  functioning.	  	  Countering	  those	  who	  would	  divide	  superstition	  and	  knowledge	  along	  the	  binary	  of	  nature	  and	  society	  (and	  define	  superstition/nature	  in	  the	  purely	  
                                                85	  Pang	  Kie-­‐chung,	  “Paek	  Nam’un	  and	  Marxist	  Scholarship	  during	  the	  Colonial	  Period,”	  in	  Landlords,	  
Peasants	  and	  Intellectuals	  in	  Modern	  Korea	  (Ithaca,	  New	  York:	  Cornell	  East	  Asia	  Series,	  2005):	  245-­‐308.	  	  See	  also	  Owen	  Miller,	  “The	  Idea	  of	  Stagnation	  in	  Korean	  Historiography:	  from	  Fukuda	  Tokuzō	  to	  the	  New	  Right,”	  Korean	  Histories	  Vol	  2.1	  (2010):	  3-­‐12.	  	  	  Pang	  asserts	  that	  one	  of	  the	  main	  achievements	  of	  the	  historian	  Paek	  Nam’un	  was	  in	  his	  refutation	  of	  stagnation	  theory	  by	  suggesting	  the	  “sprouts	  of	  capitalism	  theory”	  (maeng’a	  ron),	  which	  argued	  that	  growth	  of	  commodity-­‐monetary	  economy	  and	  the	  breakdown	  of	  feudalism	  had	  already	  started	  in	  Korea	  during	  the	  late	  Chosŏn	  dynasty	  prior	  to	  colonialism.	  	  Pang	  sets	  Paek	  apart	  from	  the	  majority	  of	  Korean	  Marxist	  historians	  of	  the	  colonial	  period	  who	  dismissed	  the	  possibility	  of	  autonomous	  development	  of	  Korean	  history	  and	  accepted	  stagnation	  theory.	  	  While	  agreeing	  with	  Pang	  regarding	  the	  dominance	  of	  stagnation	  theory	  in	  early	  Korean	  historiography,	  Miller	  takes	  a	  slightly	  different	  approach.	  	  Examining	  the	  various	  permutations	  of	  stagnation	  theory	  in	  twentieth	  century	  Korean	  historiography,	  he	  emphasizes	  that	  stagnation	  theory	  was	  taken	  up	  by	  intellectuals	  of	  diverse	  political	  spectrum	  and	  time	  periods	  and	  for	  different,	  even	  contrasting,	  goals.	  	  Finally,	  for	  a	  detailed	  discussion	  of	  Fukuda’s	  analysis	  of	  Korean	  society,	  see	  Kang	  Sangjung,	  “Fukuda	  Tokuzō	  no	  ‘Chōsen	  teitaishikan’,”	  (Fukuda	  Tokuzō’s	  Historical	  Outlook	  on	  ‘Korean	  Stagnation’)	  Sanzenri	  no.	  49	  (1987),	  80–87.	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negative	  sense	  of	  that	  which	  is	  not	  knowledge/society),	  he	  argued	  that	  superstition	  worked	  in	  much	  the	  same	  way	  as	  science,	  serving	  as	  a	  system	  of	  meaning	  or	  ideology	  (kwannyŏm)	  that	  provided	  value	  and	  direction	  for	  human	  actions.	  	  As	  such,	  superstition	  functioned	  as	  part	  of	  the	  existing	  social	  order	  and	  by	  extension,	  history,	  even	  from	  its	  marginalized	  position	  compared	  to	  other	  ideologies.	  	  Accordingly,	  superstition	  had	  to	  be	  considered	  in	  relation	  to	  history	  and	  not	  as	  something	  that	  remained	  outside	  of	  time	  and	  change.	  	  He	  emphasized	  that	  superstition	  could	  not	  be	  simply	  dismissed	  as	  untrue,	  because	  it	  shaped	  human	  actions,	  thereby	  changing	  and	  molding	  reality	  -­‐-­‐	  social	  and	  material	  relations	  between	  people	  and	  things	  -­‐-­‐	  to	  its	  likeness.	  	  This	  functioning	  was	  precisely	  the	  reason	  why	  superstition	  belonged	  squarely	  within	  historical,	  not	  natural,	  time.	  	  	  Furthermore,	  Sŏ	  emphasized	  that	  knowledge	  and	  superstition	  (and	  the	  division	  between	  the	  two)	  were	  historically	  contingent	  rather	  than	  absolute.	  	  In	  a	  historical	  context,	  superstition	  was	  a	  system	  of	  faith	  from	  the	  previous	  generation	  that	  differed	  from	  the	  contemporary	  standard	  of	  rationality	  and	  reason.	  	  With	  the	  passing	  of	  time,	  what	  was	  seen	  as	  reasonable	  for	  one	  generation	  could	  come	  to	  be	  seen	  as	  the	  exact	  opposite.	  	  From	  this	  longer	  perspective,	  one	  could	  see	  that	  the	  common	  sense	  of	  the	  contemporary	  period	  might	  come	  to	  be	  regarded	  just	  as	  “superstitious”	  as	  the	  doctrines	  of	  the	  Pure	  White	  Sect,	  Sŏ	  pointed	  out.	  	  Here,	  Sŏ	  was	  making	  two	  main	  points,	  firstly	  that	  “superstitions”	  are	  products	  of	  history	  and	  secondly	  that	  they	  are	  continually	  reproduced.	  	  Through	  this,	  Sŏ	  was	  expounding	  a	  conception	  of	  history	  that	  diverged	  from	  a	  stagist,	  teleological	  model,	  ;	  in	  this	  
 74 
conception,suggesting	  that	  history	  continuously	  produced	  people	  who,	  despite	  co-­‐existing	  in	  the	  same	  “now,”	  would	  occupy	  different	  temporal	  consciousnesses.86	  	  	  	  	  	  But	  even	  as	  Sŏ	  demonstrated	  how	  “knowledge”	  was	  less	  than	  universal,	  limited	  as	  it	  was	  by	  its	  specific	  historical	  and	  social	  basis,	  he	  was	  not	  calling	  for	  the	  preservation	  of	  so-­‐called	  “superstitious”	  beliefs	  and	  practices.	  	  He	  distinguished	  between	  ideology	  and	  reality	  (hyŏnsil),	  while	  also	  outlining	  their	  relations.	  	  He	  noted	  that	  although	  ideology	  was	  purported	  to	  grasp	  reality,	  “Once	  created,	  ideology	  tends	  toward	  reification.	  	  Reality,	  on	  the	  other	  hand,	  continues	  to	  unfold	  in	  history	  indefinitely.”87	  	  The	  contradiction	  between	  reality	  and	  ideology	  would	  eventually	  demonstrate	  itself	  through	  the	  “praxis	  of	  our	  everyday	  life.”	  	  If	  despite	  this,	  ideology	  continued	  to	  be	  circulated	  as	  the	  correct	  basis	  of	  our	  actions,	  it	  would	  have	  entered	  into	  the	  realm	  of	  superstition.	  	  He	  was	  careful	  to	  add,	  however,	  that	  no	  external	  reality	  as	  such	  could	  exist	  for	  humans	  without	  ideology:	  “from	  the	  moment	  we	  fell	  to	  this	  earth	  as	  social	  beings	  (sahoe	  in’gan),	  such	  empty	  ideology	  has	  provided	  the	  very	  skeletal	  frame	  of	  our	  bodies.”	  	  Because	  of	  this	  diachronic	  movement	  of	  reality,	  ideologies	  were	  continually	  identified	  as	  superstitions	  and	  replaced	  by	  other	  ideologies	  that	  sought	  to	  adhere	  more	  closely	  to	  the	  changed	  reality.	  Beliefs	  such	  as	  those	  of	  the	  Pure	  White	  Sect	  were	  acknowledged	  by	  many	  as	  superstitions.	  	  But,	  Sŏ	  warned,	  perhaps	  just	  as	  pernicious	  were	  the	  other	  forms	  of	  superstition	  in	  contemporary	  society	  more	  deeply	  concealed	  within	  the	  
                                                86	  It	  may	  be	  productive	  to	  further	  examine	  Sŏ’s	  notions	  alongside	  that	  of	  Ernst	  Bloch,	  who	  expounded	  upon	  the	  “contemporaneity	  of	  the	  non-­‐contemporaneous”	  in	  his	  analysis	  of	  1930s	  Weimar	  Germany	  and	  emergence	  of	  Nazi	  fascism.	  	  Ernst	  Bloch,	  Heritage	  of	  Our	  Times	  (Cambridge,	  UK:	  Polity	  Press,	  1991):	  97.	  	  87	  “Contemporary	  Period	  and	  Superstition,”	  Sŏ	  in-­‐sik	  chŏnjip	  II:	  195.	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consciousness	  of	  the	  “contemporary	  human”	  and	  passed	  off	  as	  common	  sense	  or	  as	  the	  established,	  self-­‐evident	  current	  order.	  	  Here,	  the	  activity	  of	  critical	  reflection	  (pansŏng)	  was	  key.	  88	  	  A	  key	  function	  of	  intellect,	  critical	  reflection	  was	  an	  act	  of	  self-­‐division	  and	  distancing,	  which	  allowed	  the	  individual	  subject	  to	  observe	  that	  which	  had	  become	  part	  of	  his	  or	  her	  very	  consciousness.	  	  This	  activity	  exposed	  the	  ossification	  of	  ideology	  so	  that	  it	  could	  be	  broken	  down.	  	  While	  crucial	  for	  grasping	  the	  historical	  movement	  of	  reality,	  critical	  reflection	  could	  also	  pose	  a	  threat	  to	  existing	  social	  relations	  and	  challenge	  the	  established	  social	  order,	  as	  it	  functioned	  as	  an	  act	  of	  negation	  at	  the	  most	  fundamental	  level.	  	  As	  such,	  critical	  reflection	  was	  sometimes	  suppressed	  by	  those	  who	  called	  for	  preservation	  of	  society	  and	  in	  the	  name	  of	  the	  greater	  social	  good.	  	  But	  as	  in	  his	  other	  essays,	  Sŏ	  argued	  against	  the	  idea	  that	  the	  community	  and	  the	  individual	  are	  engaged	  in	  a	  zero-­‐sum	  game;	  the	  interests	  of	  the	  individual	  and	  those	  of	  the	  society	  could	  converge	  in	  the	  productive	  work	  of	  critical	  reflection,	  he	  argued.	  	  Sŏ	  asserted	  that	  at	  a	  time	  of	  building	  and	  establishing	  a	  new	  order,	  critical	  reflection	  would	  perform	  a	  productive	  role	  precisely	  through	  its	  negation	  of	  the	  older	  ideology.	  	  When	  calls	  for	  such	  actions	  were	  attacked,	  it	  indicated	  that	  the	  society	  was	  instead	  in	  a	  time	  of	  decay.	  Examining	  the	  scandal	  of	  the	  Pure	  White	  Sect,	  Sŏ	  drew	  out	  generalized	  notions	  of	  superstition,	  ideology,	  and	  reality	  to	  delineate	  how	  they	  acted	  upon	  each	  other.	  	  Most	  importantly,	  he	  attempted	  to	  outline	  how	  they	  functioned	  in	  the	  diachronic	  movement	  of	  history	  and	  demonstrate	  the	  crucial	  role	  that	  critical	  
                                                88	  Analyzing	  the	  broader	  discourse	  of	  “tradition”	  (chŏnt’ong)	  in	  the	  late	  colonial	  period,	  Ch’a	  Sŭng-­‐gi	  outlined	  how	  Sŏ	  In-­‐sik	  conceived	  of	  “tradition,”	  in	  its	  disavowed	  form,	  as	  a	  kind	  of	  mirror	  or	  object	  against	  which	  the	  subject	  could	  undertake	  “critical	  reflection.”	  	  Ch’a	  Sŭng-­‐gi,	  Panʼgŭndaejŏk	  
sangsangnyŏk	  ŭi	  imgyedŭl	  (Sŏul:	  P’urŭn	  yŏksa,	  2009)	  187.	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reflection	  played	  in	  this	  movement,	  as	  a	  moment	  where	  the	  subject	  could	  objectify	  one’s	  own	  consciousness,	  grasp	  its	  limits,	  and	  “leap	  forward”	  (piyak).	  	  A	  truly	  new	  social	  order	  could	  be	  established	  only	  when	  one	  comprehended	  one’s	  (or	  the	  contemporary	  period’s)	  consciousness	  in	  its	  totality,	  grasping	  it	  not	  only	  on	  the	  surface	  but	  also	  in	  its	  deeper	  levels.	  	  Otherwise,	  the	  existing	  consciousness	  would	  remain,	  ossified	  as	  it	  were	  into	  the	  superstitions	  and	  myths	  of	  the	  contemporary	  period.	  	  In	  moving	  from	  a	  particular	  example	  to	  a	  generalized	  model,	  however,	  Sŏ	  was	  left	  with	  another	  problem.	  	  How	  would	  the	  act	  of	  critical	  reflection	  be	  carried	  out	  or	  actualized	  in	  real	  life?	  	  Faced	  with	  the	  realities	  of	  wartime	  mobilization,	  severe	  suppression	  of	  political	  activities,	  and	  censorship,	  Sŏ	  turned	  to	  the	  Korean	  literary	  field.	  	  
Debate	  on	  Generational	  Difference	  Out	  of	  the	  many	  literary	  debates	  that	  raged	  in	  Korea	  of	  the	  late	  1930s,	  Sŏ	  showed	  particular	  interest	  in	  the	  “new	  generation	  controversy”	  (sin	  sedaeron)	  and	  he	  came	  to	  play	  a	  major	  role	  within	  it.	  89	  	  This	  controversy	  began	  in	  the	  mid-­‐1930s	  when	  writers	  like	  Im	  Hwa	  and	  Yu	  Chin-­‐o	  -­‐-­‐	  intellectuals	  who	  had	  started	  their	  careers	  in	  the	  heyday	  of	  the	  proletarian	  literary	  movement	  -­‐-­‐	  wrote	  essays	  discussing	  the	  “new	  generation”	  of	  writers	  like	  Kim	  Tong-­‐ri	  who	  were	  emerging	  at	  the	  time.	  	  Identifying	  themselves	  as	  the	  “older	  generation”	  (ku	  sedae)	  in	  comparison,	  the	  writers	  of	  these	  essays	  conveyed	  their	  expectations	  for	  the	  literature	  of	  the	  “new	  
                                                89	  For	  an	  overview	  of	  “the	  new	  generation”	  controversy	  in	  the	  Korean	  literary	  field,	  see	  Ko	  Pong-­‐jun,	  “Ilche	  malgi	  sinsedaeron	  yŏngu,”	  Uri	  ŏmun	  yŏngu	  Vol.	  36,	  January	  30,	  2010:	  505-­‐534.	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generation”	  to	  embody	  the	  spirit	  and	  trajectory	  of	  the	  contemporary	  period.	  	  Although	  the	  two	  generations	  were	  sometimes	  referred	  to	  by	  their	  biological	  age	  -­‐-­‐	  intellectuals	  in	  their	  thirties	  versus	  those	  in	  their	  twenties	  -­‐-­‐	  the	  basis	  of	  the	  generational	  identity	  was	  actually	  seen	  as	  one	  of	  difference	  in	  their	  “generational	  spirit”	  (sedae	  chŏngsin).	  	  In	  writing	  about	  the	  idea	  of	  “generational	  spirit,”	  Sŏ	  remarked	  that	  in	  contrast	  to	  the	  biological	  generation,	  the	  lifecycle	  of	  the	  spiritual	  generation	  accelerated	  with	  the	  increasing	  intensity	  of	  historical	  changes.90	  	  Sŏ	  noted	  that	  in	  the	  case	  of	  Korea,	  some	  two	  or	  three	  spiritual	  generations	  had	  been	  born	  just	  in	  the	  short	  span	  of	  the	  past	  twenty	  years.	  	  Because	  of	  this,	  intellectuals	  who	  were	  living	  and	  even	  writing	  in	  the	  present	  could	  be	  seen	  as	  occupying	  different	  time	  periods	  at	  the	  level	  of	  their	  consciousness.	  	  	  	  Kang	  Pyŏng-­‐t’ak,	  a	  writer	  not	  identified	  with	  the	  “older	  generation,”	  complained	  that	  the	  “new	  generation	  controversy”	  was	  a	  bizarre	  exercise	  in	  futility.	  	  On	  the	  one	  hand,	  the	  “older	  generation”	  writers	  seemed	  to	  discredit	  themselves	  as	  caught	  in	  the	  past;	  therefore,	  they	  relied	  upon	  the	  “new	  generation”	  to	  portray	  the	  contemporary	  period.	  	  On	  the	  other	  hand,	  however,	  their	  essays	  were	  mostly	  critical	  of	  the	  “new	  generation.”	  	  Critics	  like	  Im	  Hwa	  and	  Sŏ	  In-­‐sik	  complained	  that	  these	  works	  were	  not	  new	  or	  different	  enough,	  or	  that	  the	  “new	  generation”	  writers	  were	  not	  grasping	  the	  contemporary	  period	  in	  its	  totality.	  	  Noting	  that	  the	  debate	  was	  dominated	  by	  “the	  last	  lines	  of	  one	  who	  is	  about	  to	  step	  off	  the	  stage	  of	  history,”	  
                                                90	  “Sedae	  chŏngsin”	  (Generational	  Spirit),	  Sŏ	  In-­‐sik	  chŏnjip	  II:	  49.	  	  Originally	  published	  in	  Chosŏn	  Ilbo	  April	  25,	  1939.	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Kang	  urged	  the	  writers	  to	  bring	  an	  end	  to	  the	  controversy	  and	  “instead	  move	  on	  to	  thinking	  about	  the	  developing	  trajectory	  of	  history.”91	  	  	  For	  his	  part,	  Sŏ	  also	  observed	  that	  many	  intellectuals	  found	  themselves	  unable	  to	  discard	  their	  old	  ideologies	  and	  politics.	  92	  	  They	  felt	  a	  certain	  emotional	  disconnect	  from	  the	  contemporary	  period	  and	  “the	  contemporary	  period	  was	  an	  unfamiliar	  foreign	  land.”	  	  He	  noted	  that	  this	  disconnect	  manifested	  itself	  through	  the	  aesthetics	  of	  nostalgia,	  decadence,	  and	  melancholia.	  	  If	  this	  tendency	  arose	  from	  mere	  personal	  preferences	  or	  failings,	  it	  would	  be	  easy	  to	  address.	  	  He	  suggested,	  however,	  that	  the	  problem	  indicated	  a	  much	  larger	  social	  issue,	  one	  that	  could	  not	  be	  resolved	  within	  the	  individual:	  	  	  But	  the	  problem	  is	  more	  complicated	  if	  the	  contradiction	  between	  reason	  and	  reality	  of	  the	  contemporary	  period	  arises	  from	  the	  fact	  that	  the	  contemporary	  period’s	  so-­‐called	  ‘actuality’	  (sasil)	  does	  not	  allow	  the	  spirit	  to	  take	  a	  leap	  forward.	  	  	  Until	  a	  fundamental	  change	  occurs,	  we	  will	  not	  be	  able	  to	  resolve	  the	  deluge	  of	  nostalgia	  and	  decadence	  in	  this	  land.	  	  Unless	  a	  new	  transition	  of	  the	  times	  (sidae	  ŭi	  saeroun	  chŏnhwan)	  comes	  about,	  the	  pessimism	  that	  courses	  through	  the	  deeper	  level	  of	  the	  contemporary	  period	  will	  not	  cease.93	  	  	  	  
그러나	  현대의	  지성과	  현실의	  모순이	  현대의	  ‘사실’이	  정신의	  자유로운	  
비약을	  용인하지	  않는	  데서	  유래하는	  것이라면	  문제는	  단순치	  않다.	  	  시대의	  
새로운	  전환이	  오기	  전에는	  이	  땅에서	  애수와	  퇴폐의	  범람을	  해소할	  수	  없을	  
것이다.	  	  시대의	  전환이	  있지	  않는	  한	  현대의	  저면을	  흝고	  있는	  페시미즘은	  
고갈할	  리	  없을	  것이다.	  
                                                91	  Kang	  Pyŏng-­‐t’ak,	  “Sin	  sedaeron	  ŭi	  ch’oehu”	  (End	  to	  the	  New	  Generation	  Controversy),	  Tonga	  Ilbo	  February	  15-­‐16,	  18,	  1940.	  	  	  This	  quote	  is	  from	  the	  February	  18th	  portion	  of	  his	  essay.	  	  92	  “Sedae	  ŭi	  munje”	  (The	  Issue	  of	  Generations),	  Chosŏn	  Ilbo	  November	  28-­‐December	  1,	  1939.	  	  Reprinted	  in	  Sŏ	  In-­‐sik	  chŏnjip	  II:	  120-­‐132.	  	  93	  “Aesu	  wa	  t’oep’ye	  ŭi	  mi”	  (Aesthetics	  of	  Sorrow	  and	  Decadence),	  Sŏ	  In-­‐sik	  chŏnjip	  II:	  153-­‐154.	  	  Originally	  published	  in	  Inmun	  p’yŏngnon	  January	  1940.	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  The	  fact	  that	  their	  disconnect	  had	  a	  social	  basis	  that	  went	  beyond	  the	  individual	  did	  not	  mean	  that	  the	  older	  generation	  could	  simply	  turn	  away	  from	  the	  contemporary	  period	  to	  live	  as	  they	  had	  always	  lived.	  	  Divorced	  from	  the	  present,	  one’s	  beliefs	  turned	  into	  mere	  dogma	  rather	  than	  a	  view	  of	  the	  world.	  	  Sŏ	  also	  reminded	  the	  readers,	  however,	  that	  it	  was	  also	  impossible	  to	  approach	  and	  experience	  the	  actuality	  of	  the	  contemporary	  period	  in	  an	  unmediated,	  direct	  way;	  the	  experiences	  and	  habits	  of	  past	  contemplation	  (sago)	  necessarily	  mediated	  how	  one	  experiences	  and	  contemplates	  the	  contemporary.	  	  	  	  In	  Sŏ’s	  conception,	  the	  “older	  generation”	  of	  intellectuals	  themselves	  and	  their	  aesthetics	  would	  function	  as	  kind	  of	  mirror	  for	  the	  critical	  reconsideration	  necessary	  for	  society	  to	  take	  a	  “leap	  forward”	  in	  history.	  	  While	  this	  was	  a	  position	  of	  engagement	  with	  the	  existing	  social	  order,	  it	  was	  also	  an	  act	  of	  radical	  self-­‐objectification	  and	  negation,	  observing	  and	  identifying	  oneself	  as	  symptomatic	  of	  the	  ossification	  of	  ideology,	  that	  which	  had	  to	  be	  overcome	  in	  order	  for	  the	  truly	  new	  to	  emerge.	  	  Sŏ	  revealed	  the	  profound	  melancholia	  of	  such	  a	  stance	  in	  passages	  such	  as	  this:	  	  	  	  	  	  	  	  	  What	  I	  am	  always	  questioning	  is	  if	  we	  can	  truly	  belong	  to	  more	  than	  one	  spiritual	  generation	  when	  we	  can	  only	  occupy	  one	  generation	  in	  our	  physical	  bodies.	  	  If	  this	  is	  possible,	  what	  good	  news	  to	  those	  who	  wander,	  hobbling	  with	  great	  spiritual	  burdens	  on	  their	  backs.	  	  But	  if	  it	  is	  not	  possible,	  they	  will	  have	  no	  alternative	  except	  to	  stand	  to	  the	  side,	  just	  as	  their	  wise	  parents	  did,	  to	  allow	  their	  offspring	  to	  seize	  the	  next	  spirit.	  94	  	  	  	  
그런데	  내가	  늘	  알고	  싶은	  것은	  우리가	  육체적으로	  ‘한’	  세대	  밖에	  살	  수	  없는	  
것이라면	  정신적으로	  ‘두’세대	  이상을	  살	  수	  있는가	  하는	  것이다.	  	  그것이	  
                                                94	  “Sedae	  chŏngsin”	  (The	  Spirit	  of	  Generations),	  Chosŏn	  Ilbo	  April	  25,	  1939.	  	  1939.	  	  Reprinted	  in	  Sŏ	  In-­‐
sik	  chŏnjip	  II:	  49.	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만일	  가능하다면	  오늘날	  약한	  육체에	  정신적	  중하를	  짊어지고	  거리를	  설매는	  
사람들에게는	  그에서	  더	  큰	  복음이	  없을	  것이다.	  	  허나	  만일	  불가능하다면	  
그들도	  그들의	  현명하였던	  부모들과	  같이	  뒤에	  온	  정신을	  자녀들에게	  맡기고	  
물러서는	  수밖에	  없을	  것이다.	  	  This	  somber	  tone	  contrasts	  sharply	  with	  the	  urging	  from	  Ch’a	  Chae-­‐jŏng	  that	  we	  read	  earlier,	  when	  he	  reassured	  “fellow	  comrades”	  of	  the	  coming	  of	  a	  new	  social	  order	  that	  would	  turn	  the	  existing	  one	  on	  its	  head.	  	  Sŏ’s	  melancholy	  yet	  insistent	  invocation	  of	  his	  marginalized	  position	  also	  diverges	  from	  Workman’s	  suggestion	  that	  Sŏ’s	  desire	  to	  join	  the	  ranks	  of	  the	  world-­‐historical	  subject	  prompted	  him	  to	  support	  the	  logic	  of	  the	  wartime	  imperial	  project.	  	  As	  one	  of	  the	  first	  intellectuals	  in	  the	  colony	  to	  engage	  with	  the	  idea	  of	  the	  East	  Asian	  Community	  on	  a	  philosophical	  level,	  Sŏ,	  like	  many	  other	  leftist	  Koreans	  of	  the	  time,	  was	  interested	  in	  its	  potential	  as	  the	  basis	  of	  a	  new	  political	  order,	  one	  that	  would	  address	  the	  limits	  of	  liberal	  capitalism	  and	  colonial	  unevenness.	  	  But	  he	  also	  remained	  profoundly	  skeptical	  of	  the	  idea	  that	  the	  contemporary	  period	  of	  the	  Asia-­‐Pacific	  War	  would	  heroically	  bring	  about	  a	  new	  stage	  of	  world	  history.	  	  I	  have	  focused	  on	  Sŏ’s	  discussion	  of	  an	  infamous	  crime	  spree	  by	  a	  religious	  cult	  to	  reveal	  how	  Sŏ’s	  notion	  of	  “superstition”	  (misin)	  was	  bifurcated.	  	  On	  the	  one	  hand,	  he	  followed	  the	  view	  of	  Korean	  society	  as	  “Asiatic”	  and	  “stagnant,”	  which	  formed	  the	  dominant	  framework	  for	  Korean	  historiography	  during	  the	  first	  half	  of	  the	  twentieth	  century.	  	  But	  on	  the	  other	  hand,	  Sŏ	  attempted	  to	  conceive	  of	  “superstition”	  as	  a	  general	  condition	  continually	  produced	  and	  negated	  within	  the	  movement	  of	  history.	  	  Following	  this	  view	  of	  superstition	  and	  history,	  he	  argued	  that	  the	  true	  progressive	  movement	  of	  history	  could	  occur	  only	  through	  a	  fundamental	  negation	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“Return	  to	  the	  Orient”:	  Imperialization,	  Pan-­‐Asianism,	  and	  Performativity	  in	  
Yi	  Hyo-­‐sŏk’s	  Late	  Colonial	  Period	  Writings	  
	  
	   While	  the	  writer	  Yi	  Hyo-­‐sŏk	  (1907-­‐1942)	  is	  best	  known	  within	  the	  South	  Korean	  literary	  canon	  for	  his	  lyrical	  depictions	  of	  the	  Korean	  countryside	  in	  short	  stories	  such	  as	  his	  1936	  “When	  the	  Buckwheat	  Blooms,”	  his	  larger	  oeuvre	  makes	  him	  an	  iconoclastic	  figure	  in	  the	  history	  of	  modern	  Korean	  literature.95	  	  During	  the	  decade	  and	  a	  half	  of	  his	  writing	  career,	  spanning	  from	  the	  late	  1920s	  to	  the	  early	  1940s,	  he	  embodied	  several	  seemingly	  contradictory	  artistic	  tendencies	  and	  categories.	  	  Yi	  moved	  from	  Marxist	  sympathizer	  to	  modernist,	  from	  a	  position	  of	  “nativist”	  writer	  celebrated	  for	  his	  depiction	  of	  Korean	  landscapes	  to	  a	  prolific	  writer	  of	  Japanese-­‐language	  literature.	  	  Another	  aspect	  of	  Yi’s	  oeuvre	  that	  has	  baffled	  scholars	  is	  that	  he	  championed	  in	  his	  writings	  the	  aesthetics	  of	  both	  “Europeanism”	  and	  “Asianism”	  (kurap’a	  chuŭi,	  tongyang	  chuŭi),	  inclinations	  which	  seem	  mutually	  exclusive.	  	  In	  this	  chapter,	  I	  consider	  the	  cultural	  productions	  of	  Korean	  and	  Pan-­‐Asian	  identities	  in	  the	  late	  colonial	  period	  by	  examining	  the	  Korean	  and	  Japanese-­‐
                                                95	  Yi	  Hyo-­‐sŏk’s	  death	  from	  illness	  in	  1942	  left	  a	  biography	  relatively	  untangled	  by	  the	  complex	  postwar	  history,	  which	  in	  turn	  facilitated	  the	  inclusion	  of	  his	  colonial	  period	  writings	  into	  the	  national	  literary	  canon	  in	  South	  Korea	  already	  by	  the	  1950s.	  	  Canonization,	  however,	  also	  entailed	  exclusion	  of	  certain	  parts	  of	  his	  oeuvre,	  such	  as	  his	  earlier	  works	  more	  explicitly	  in	  line	  with	  Marxist	  doctrines	  and	  his	  Japanese-­‐language	  literature	  from	  after	  1939.	  	  Moreover,	  his	  abiding	  interest	  in	  material	  culture	  and	  mass	  consumption	  -­‐-­‐	  an	  aspect	  emphasized	  in	  this	  chapter	  as	  key	  elements	  within	  his	  literary	  texts	  and	  of	  the	  late	  colonial	  period	  in	  general	  -­‐-­‐	  has	  been	  largely	  ignored	  in	  commentary.	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language	  writings	  by	  Yi	  Hyo-­‐sŏk,	  texts	  that	  create	  the	  very	  thing	  –	  Korea,	  and	  by	  extension,	  Asia	  –	  that	  they	  purport	  to	  represent.	  	  I	  suggest	  a	  new	  understanding	  of	  Yi’s	  oeuvre,	  one	  that	  underscores	  the	  continuities	  running	  through	  the	  above-­‐mentioned	  shifts	  and	  divides.	  	  Moreover,	  I	  throw	  light	  upon	  the	  politics	  of	  imperialization	  and	  the	  culture	  of	  wartime	  mobilization	  by	  demonstrating	  how	  Korean	  and	  Pan-­‐Asian	  identities	  championed	  in	  the	  wartime	  period	  through	  representations	  of	  aesthetic	  nativism,	  were	  contemporary,	  participatory,	  and	  ongoing	  rather	  than	  fixed	  and	  given.	  	  Finally,	  I	  analyze	  moments	  of	  contradiction	  and	  competition	  in	  the	  discursive	  field	  of	  by	  analyzing	  how	  Yi’s	  texts	  also	  opened	  up	  a	  space	  where	  the	  performance	  of	  Pan-­‐Asian	  identity	  can	  be	  read	  in	  divergent,	  even	  subversive,	  ways.	  	  	  	  
	  
“Western	  Spirit	  and	  Eastern	  Sentiments”	  Recent	  historians	  have	  argued	  against	  the	  notion	  that	  support	  for	  Pan-­‐Asianism	  in	  wartime	  Japan	  was	  limited	  to	  the	  right-­‐wing	  or	  militarist	  groups,	  by	  demonstrating	  how	  it	  was	  taken	  up	  by	  various	  groups	  within	  Japan	  with	  widely	  diverse	  political	  orientations.96	  	  While	  Pan-­‐Asianism	  lacked	  a	  clearly	  defined	  ideology	  or	  systematic	  doctrine	  -­‐-­‐	  a	  looseness	  that	  may	  actually	  have	  contributed	  to	  its	  broad	  appeal	  by	  allowing	  many	  different	  parties	  to	  champion	  their	  own	  versions	  –	  it	  was	  intimately	  related	  to	  the	  global	  discourse	  on	  the	  crisis	  of	  modernity.	  97	  	  In	  
                                                96	  Some	  of	  the	  more	  recent	  scholarship	  on	  the	  topic	  include:	  Cemil	  Aydin,	  The Politics of Anti-
Westernism in Asia: Visions of World Order in Pan-Islamic and Pan-Asian Thought	  (New	  York,	  Columbia	  University	  Press:	  2007)	  and	  Eri	  Hotta,	  Pan-­‐Asianism	  and	  Japan’s	  War	  1931-­‐1945	  (New	  York,	  Palgrave	  Macmillan:	  2007).	  	  	  	  	  
	  97	  Aydin	  (2007)	  and	  Hotta	  (2007).	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the	  wake	  of	  the	  unprecedented	  destruction	  brought	  on	  during	  the	  First	  World	  War,	  the	  discourse	  of	  crisis	  of	  modernity	  questioned	  the	  notion	  of	  modernity	  as	  progress	  and	  was	  articulated	  by	  numerous	  influential	  European	  and	  American	  intellectuals,	  such	  as	  the	  renowned	  French	  poet	  and	  intellectual	  Paul	  Valéry.	  	  Valéry’s	  ideas	  were	  embraced	  by	  Japanese	  intellectuals	  like	  Kobayashi	  Hideo	  (1902-­‐1983)	  and	  Kawakami	  Tetsutarō	  (1902-­‐80)98	  as	  well	  as	  circulated	  in	  late	  colonial	  period	  Korea.99	  	  Recent	  scholarship	  on	  the	  intellectual	  history	  of	  the	  wartime	  period	  has	  noted	  how	  many	  Asian	  intellectuals,	  while	  embracing	  this	  discourse,	  also	  regionalized	  the	  issue	  of	  modernity	  in	  crisis	  by	  separating	  out	  the	  cases	  of	  the	  West	  and	  Japan/Asia,	  arguing	  that	  because	  Japan/Asia’s	  experience	  of	  modernity	  had	  been	  so	  compressed	  in	  time,	  modernity	  had	  not	  yet	  penetrated	  to	  the	  very	  depths	  of	  culture	  and	  society.	  	  By	  demarcating	  the	  West	  as	  separate	  from	  Japan	  and	  Asia,	  the	  sense	  of	  doom	  in	  Valéry’s	  discussion	  of	  decay	  could	  be	  changed	  to	  a	  much	  more	  hopeful	  potential	  for	  overcoming	  the	  crisis	  in	  the	  latter	  case.	  	  	  The	  discourse	  about	  the	  crisis	  of	  modernity,	  however,	  was	  not	  reducible	  to	  wholesale	  rejection	  or	  disillusionment	  even	  among	  those	  Western	  intellectuals	  who	  promoted	  it.	  	  The	  discussion	  about	  the	  purported	  decline	  could	  also	  go	  hand	  in	  hand	  with	  attempts	  to	  reassess	  and	  better	  outline	  the	  cultural	  heritage	  of	  the	  West	  to	  be	  
                                                                                                                                            	  98	  For	  discussion	  of	  Valéry’s	  influence	  upon	  the	  1942	  Overcoming	  Modernity	  (kindai	  no	  chōkoku)	  symposium,	  see	  Richard	  Calichman,	  Overcoming	  Modernity:	  Cultural	  Identity	  in	  Wartime	  Japan	  (New	  York:	  Columbia	  University	  Press,	  2008)	  20-­‐25	  and	  Kevin	  Doak,	  “Paul	  Valéry,	  Japan,	  and	  ‘Overcoming	  Modernity’,”	  Poetica	  56	  (2001)	  69-­‐90.	  	  In	  addition	  to	  his	  influential	  writings,	  in	  the	  1930s	  Valéry	  also	  chaired	  several	  symposiums	  of	  philosophers	  and	  intellectuals	  at	  the	  League	  of	  Nations	  to	  discuss	  the	  past	  and	  future	  trajectory	  of	  European	  culture	  and	  society.	  	  	  	  	  	  	  	  	  	  99	  Ch’a	  Sŭng-­‐gi,	  “‘Sasil	  ŭi	  segi,’	  uyŏnsŏng,	  hyŏmnyŏk	  ŭi	  yulli,”	  Chŏnjaeng	  hanŭn	  sinmin,	  singminji	  ŭi	  
kungmin	  munhwa	  (Sŏul:	  Somyŏng	  ch’ulpan,	  2010).	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revived	  for	  a	  different	  future;	  in	  other	  words,	  it	  called	  for	  a	  reformulation	  and	  strengthening	  of	  a	  cultural	  identity	  for	  the	  West.	  	  Thus	  in	  his	  widely	  quoted	  1919	  essay	  “The	  Crisis	  of	  the	  Mind,”	  Valéry	  ruminated	  upon	  both	  the	  decline	  and	  the	  greatness	  of	  European	  civilization.100	  	  The	  discourse	  regarding	  the	  threat	  of	  deterioration	  and	  loss	  brought	  about	  the	  formation	  of	  that	  which	  was	  under	  threat	  and	  projected	  it	  ex	  post	  facto	  into	  the	  past.	  	  If	  in	  Japan,	  the	  problematic	  aspects	  of	  modernity	  was	  identified	  as	  “Western”	  and	  foreign,	  thus	  defining	  the	  “Japanese”	  or	  native	  in	  terms	  of	  that	  which	  had	  been	  lost,	  there	  was	  a	  movement	  among	  European	  and	  American	  intellectuals,	  particularly	  among	  those	  who	  remained	  reluctant	  or	  even	  hostile	  to	  mass	  politics,	  to	  identify	  the	  problematic	  modernity	  as	  “bourgeois”	  modernity,	  and	  call	  for	  resuscitating	  the	  classical	  roots	  of	  Western	  civilization	  in	  order	  to	  address	  the	  crisis.	  	  In	  identifying	  the	  writers	  of	  such	  sentiments	  “reactionary	  modernists,”	  Charles	  Ferrall	  notes	  that	  they	  “expressed	  their	  hostility	  toward	  what	  was	  variously	  called	  ‘liberalism’,	  ‘democracy’,	  ‘industrialism’	  and	  ‘progress’	  in	  terms	  of	  a	  nostalgia	  for	  the	  cultures	  of	  premodernity	  while	  at	  the	  same	  time	  feeling	  compelled…‘to	  make	  it	  new’.”101	  	  	  The	  discourse	  of	  civilizations,	  in	  line	  with	  “nostalgia	  for	  the	  cultures	  of	  premodernity,”	  was	  the	  central	  theme	  in	  the	  series	  of	  columns	  under	  the	  title,	  “Western	  Spirit	  and	  Eastern	  Sentiments”	  (Sŏgu	  chŏngsin	  kwa	  tongbang	  chŏngch’wi)	  in	  the	  daily	  Korean	  newspaper	  Chosŏn	  Ilbo	  in	  July	  and	  August	  of	  1938.	  	  Examination	  
                                                100	  For	  a	  discussion	  of	  Valéry’s	  essay	  within	  the	  context	  of	  European	  intellectual	  history	  after	  World	  War	  I,	  see	  Franklin	  Le	  Van	  Baumer,	  “Age	  of	  Anxiety,”	  Main	  Currents	  of	  Western	  Thought:	  Readings	  in	  
Western	  European	  Intellectual	  History	  from	  the	  Middle	  Ages	  to	  the	  Present	  (New	  Haven:	  Yale	  University	  Press,	  1978).	  	  	  	  101	  Charles	  Ferrall,	  Modernist	  Writing	  and	  Reactionary	  Politics,	  Cambridge:	  Cambridge	  University	  Press,	  2001),	  page	  2.	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of	  this	  series	  reminds	  us	  that	  we	  the	  wartime	  turn	  toward	  Pan-­‐Asianism,	  and	  differentiation	  of	  the	  privileged	  East	  from	  the	  problematic	  West,	  reminds	  us	  of	  two	  things.	  	  First,	  that	  in	  turning	  to	  Pan-­‐Asiansm	  by	  Japanese	  and	  Korean	  intellectuals	  was	  taking	  part	  in	  a	  global	  discourse	  that	  was	  prevalent	  also	  in	  the	  so-­‐called	  West.	  	  Second,	  it	  reminds	  us	  to	  consider	  Pan-­‐Asianism	  as	  a	  search	  for	  an	  alternative	  modernity,	  rather	  than	  simply	  as	  a	  turn	  toward	  the	  past.	  	  	  The	  four	  writers	  of	  the	  columns	  were	  the	  novelist	  Yi	  Hyo-­‐sŏk,	  the	  poet	  Yi	  Pyŏng-­‐gi	  (1891-­‐1968),	  the	  novelist	  Yi	  T’ae-­‐jun	  (1904-­‐?),	  and	  the	  literary	  critic	  Ch’oe	  Chae-­‐sŏ	  (1908-­‐1964).	  	  In	  the	  series,	  the	  writers	  Yi	  Pyŏng-­‐gi	  and	  Yi	  T’ae-­‐jun	  –	  who	  had	  established	  their	  reputations	  for	  expertise	  on,	  respectively,	  the	  traditional	  three-­‐stanza	  sijo	  poetry,	  and	  sophisticated,	  nostalgic	  invocations	  of	  lost	  Korean	  sensibilities	  -­‐	  discussed	  Eastern	  aesthetics.	  	  The	  novelist	  Yi	  Hyo-­‐sŏk	  and	  literary	  critic	  Ch’oe	  Chae-­‐sŏ	  outlined	  the	  lineage	  of	  the	  Western	  tradition.102	  	  	  Closer	  examination	  of	  this	  series,	  and	  Ch’oe’s	  and	  Yi’s	  essay	  in	  particular,	  provides	  insight	  into	  how	  the	  discourse	  of	  civilizations	  and	  the	  issue	  of	  the	  crisis	  of	  modernity	  were	  taken	  up	  by	  major	  colonial	  intellectuals	  during	  the	  wartime	  period.	  	  Ch’oe’s	  careful	  analysis	  of	  what	  Ferrall	  calls	  “reactionary	  modernism”	  among	  major	  European	  and	  
                                                102	  Yi	  T’ae-­‐jun’s	  article	  can	  be	  found	  in	  Yi,	  T’aejun,	  Eastern	  Sentiments,	  	  trans.	  Janet	  Poole	  (New	  York:	  Columbia	  University	  Press,	  2009)	  57-­‐59.	  	  Janet	  Poole	  has	  examined	  how	  Yi	  T’ae-­‐jun,	  in	  his	  writings,	  created	  a	  fictional	  world	  of	  Eastern	  sensibilities	  through	  production	  of	  sentiments	  and	  sense	  of	  intimacy	  toward	  antique	  objects.	  	  While	  recognizing	  that	  the	  act	  of	  translating	  time	  into	  space	  –	  the	  past	  as	  embodied	  in	  the	  antique	  object	  and	  traditional	  locales	  –	  necessarily	  implicated	  the	  colonized	  subject	  deeper	  into	  the	  imperial	  discourse	  of	  Greater	  East	  Asia	  Co-­‐prosperity	  sphere,	  Poole	  argues	  against	  the	  notion	  that	  Yi’s	  “inward	  turn”	  was	  an	  apolitical	  gesture	  or	  attempt	  to	  preserve	  the	  indigenous	  from	  the	  external.	  	  Instead	  Poole	  reads	  Yi	  T’ae-­‐jun’s	  writings	  as	  an	  attempt	  to	  locate	  within	  the	  temporal	  registers	  of	  the	  everyday	  a	  subjectivity	  in	  opposition	  to,	  but	  also	  inextricably	  linked	  to,	  the	  larger	  linear	  narratives	  of	  impossible	  revolution,	  looming	  war,	  and	  relentless	  capitalist	  development.	  	  Janet	  Poole,	  “Colonial	  Interiors:	  Modernist	  Fiction	  of	  Korea”	  (Ph.D.	  dissertation,	  Columbia	  University,	  2004).	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American	  intellectuals,	  as	  well	  as	  his	  questioning	  of	  whether	  their	  ideas	  may	  be	  applied	  to	  the	  case	  of	  Korea,	  demonstrates	  the	  Korean	  intellectuals’	  interests	  in	  this	  global	  discourse.	  	  In	  his	  contributions	  to	  the	  seven-­‐part	  “Western	  Spirit	  and	  Eastern	  Sentiments”	  series,	  Ch’oe	  outlined	  why	  and	  how	  contemporary	  intellectuals	  in	  Europe	  and	  the	  United	  States	  were	  becoming	  increasingly	  interested	  in	  the	  issue	  of	  “tradition.”	  	  In	  two	  essays	  subtitled	  “Humanism	  and	  Religion”	  and	  “The	  Significance	  of	  the	  Revival	  of	  Tradition,”	  Ch’oe	  stated	  that	  “tradition”	  consisted	  of	  customs	  and	  practices	  that	  people	  repeated	  and	  followed	  unconsciously.	  103	  	  But,	  as	  T.S.	  Eliot	  once	  noted,	  one	  became	  aware	  of	  “tradition”	  when	  it	  came	  under	  threat	  of	  extinction,	  when	  that	  which	  had	  been	  conceived	  as	  absolute	  began	  to	  deteriorate.	  	  Ch’oe	  argued	  that	  the	  contemporary	  Western	  intellectual	  world’s	  heightened	  interest	  in	  the	  matter	  of	  “tradition”	  or	  the	  “spirit	  of	  tradition”	  (chŏntongjŏk	  chŏngsin)	  served	  as	  evidence	  that	  the	  “European	  tradition”	  (kurapa	  ŭi	  chŏntong)	  was	  in	  a	  time	  of	  decline.	  	  	  What,	  however,	  did	  this	  “tradition”	  mean?	  	  And	  what	  may	  have	  led	  to	  its	  waning?	  	  Ch’oe	  stated	  that	  while	  the	  “European	  tradition”	  contained	  multiple	  complexities	  and	  even	  conflicting	  elements,	  two	  main	  strands	  served	  as	  its	  pillars.	  	  The	  first	  strand	  stemmed	  from	  the	  classical	  tradition	  of	  ancient	  Greece	  and	  Rome,	  while	  the	  second	  strand	  was	  Christianity.	  	  Although	  often	  at	  odds	  with	  each	  other,	  the	  two	  strands	  coexisted	  and	  sometimes	  even	  came	  together	  in	  a	  single	  work,	  such	  as	  John	  Milton’s	  seventeenth-­‐century	  masterpiece	  Paradise	  Lost.	  	  As	  to	  the	  question	  
                                                103	  Ch’oe	  Chae-­‐sŏ,	  “Hyumŏnijŭm	  kwa	  chongkyo,”	  Chosŏn	  Ilbo	  August	  6,	  1938.	  	  “Chŏngtong	  puhwal	  ŭi	  ŭiŭi,”	  Chosŏn	  Ilbo	  August	  7,	  1938.	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of	  what	  had	  brought	  about	  decline,	  the	  Great	  War	  of	  1914-­‐1918	  had	  certainly	  struck	  a	  deadly	  blow	  to	  the	  “European	  tradition,”	  as	  could	  be	  seen	  through	  countless	  works	  of	  post-­‐war	  literature	  as	  well	  as	  the	  French	  intellectual	  Paul	  Valéry’s	  influential	  writings	  on	  “The	  Crisis	  of	  the	  European	  Mind.”	  	  But,	  Ch’oe	  added,	  the	  decline	  of	  European	  tradition	  also	  had	  a	  much	  longer	  history:	  	  	  [The	  American	  literary	  critic	  Irving]	  Babbit	  defined	  the	  Romanticist	  movement	  of	  the	  nineteenth	  century	  as	  a	  complete	  victory	  of	  the	  individual	  consciousness	  (kaein	  ŭisik)	  over	  the	  general	  consciousness.	  	  The	  European	  tradition	  –	  whether	  it	  is	  classical	  or	  religious	  –	  was	  built	  upon	  the	  management	  of	  the	  individual	  by	  external	  authorities.	  	  It	  is	  this	  that	  was	  corroded	  bit	  by	  bit	  under	  the	  principle	  of	  the	  individual	  ushered	  in	  after	  the	  Renaissance,	  and	  finally	  broken	  down	  by	  the	  individualism	  of	  nation	  states.	  	  This	  breakdown	  was	  shown	  in	  its	  most	  naked	  state	  by	  the	  [First]	  World	  War.104	  	  	  	  	  	  
일직이 배빗트는 십구세기 낭만주의운동을 일반의식에 대한 개인의식의 
완전한 승리라고 정의하엿다.  구라파의 전통은 – 그것이 고전적 전통이엿든 
종교적 전통이엿든 – 외부적 권위에 의한 개인의 통제 우에 건설되엿든 
것이다.  그것이 르레상스 이래의 개인주의자들에 의하야 차차로 잠식 
되고 드디어 국가 개인주의에 의하야 완전히 파괴되고 마럿다.  그것을 가장 
단순한 형상로써 보태준 것은 세계대전이였다.   
  Many	  fell	  into	  despair,	  but	  a	  few	  leaders	  sought	  to	  spiritually	  rebuild	  and	  in	  so	  doing,	  they	  turned	  to	  the	  aforementioned	  two	  strands.	  	  In	  this	  way,	  classical	  humanism	  and	  Catholicism	  gained	  renewed	  importance	  in	  numerous	  countries.	  	  Ch’oe	  noted	  that	  figures	  such	  as	  Charles	  Maurras	  in	  France,	  Irving	  Babbit	  and	  Paul	  Elmer	  More	  in	  America,	  and	  T.S.	  Eliot	  in	  England	  had	  called	  for	  revival	  of	  classical	  traditions.	  	  Ch’oe	  also	  listed	  France’s	  Jacque	  Maritain’s	  recantation	  toward	  Catholicism	  and	  Eliot’s	  much	  debated	  turn	  toward	  Anglicism.	  	  	  
                                                104	  Ch’oe	  Chae-­‐sŏ,	  “Chŏnt’ong	  puhwal	  ŭi	  ŭiŭi,”	  Chosŏn	  Ilbo	  August	  7,	  1938.	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As	  the	  frequent	  references	  attest,	  Ch’oe	  relied	  heavily	  upon	  T.S.	  Eliot’s	  writings	  on	  the	  issue	  of	  Western	  tradition.	  	  One	  such	  work	  may	  have	  been	  Eliot’s	  1926	  editorial	  titled	  “The	  Idea	  of	  a	  Literary	  Review,”	  published	  in	  his	  literary	  journal	  
The	  Criterion,	  where	  Eliot	  observed	  a	  “modern	  tendency”	  he	  termed	  “classicism.”	  	  Eliot	  defined	  “classicism”	  as	  “a	  tendency	  –	  discernible	  even	  in	  art	  -­‐	  toward	  a	  higher	  and	  clearer	  conception	  of	  Reason,	  and	  a	  more	  severe	  and	  serene	  control	  of	  the	  emotions	  by	  Reason,”	  and	  he	  named	  six	  books	  which	  he	  saw	  as	  exemplifying	  the	  spirit	  of	  classicism.	  	  The	  six	  authors	  of	  these	  books	  included	  Maurras,	  Maritain,	  and	  Babbitt	  whom	  Ch’oe	  listed,	  along	  with	  Georges	  Sorel,	  Julian	  Benda,	  and	  T.E.	  Hulme.105	  	  Maurras	  was	  a	  monarchist	  and	  the	  principal	  thinker	  behind	  Action	  Française,	  a	  major	  anti-­‐republican,	  nationalist	  movement	  in	  early	  twentieth-­‐century	  France	  whose	  conception	  could	  be	  traced	  back	  to	  the	  political	  scandal	  of	  the	  Dreyfus	  Affair.	  	  A	  major	  Catholic	  philosopher,	  Maritain	  was	  also	  affiliated	  with	  the	  movement.	  	  Prominent	  American	  literary	  critics	  More	  and	  Babbitt,	  who	  taught	  Eliot	  as	  an	  undergraduate	  at	  Harvard	  University,	  developed	  New	  Humanism,	  an	  influential	  strand	  of	  literary	  and	  cultural	  criticism	  that	  emerged	  before	  the	  First	  World	  War	  and	  gained	  a	  considerable	  following	  in	  the	  interwar	  period.	  	  New	  Humanists	  decried	  the	  denigration	  of	  society	  by	  mass	  culture	  and	  extolled	  classical	  civilization.106	  	  	  According	  to	  Eliot’s	  conception,	  the	  classicists,	  while	  occupying	  a	  broad	  spectrum	  of	  interests,	  were	  unified	  in	  their	  reactios	  against	  contemporary	  society,	  
                                                105	  Quoted	  in	  Louis	  Menand,	  “T.S.	  Eliot”	  in	  The	  Cambridge	  History	  of	  Literary	  Criticism	  Volume	  7:	  
Modernism	  and	  the	  New	  Criticism	  (Cambridge,	  UK;	  New	  York:	  Cambridge	  University	  Press,	  1993)	  47.	  	  	  106	  Richard	  Griffith	  discusses	  many	  of	  these	  figures	  and	  their	  relations	  to	  T.S.	  Eliot	  in	  “Another	  Form	  of	  Fascism:	  The	  Cultural	  Impact	  of	  the	  French	  ‘Radical	  Right’	  in	  Britain,”	  The	  Culture	  of	  Fascism:	  
Visions	  of	  the	  Far	  Right	  in	  Britain	  (London	  and	  New	  York:	  I.B.	  Tauris,	  2004).	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which	  they	  saw	  as	  characterized	  by	  disorder	  and	  rootlessness,	  the	  denigration	  of	  reason	  to	  mere	  instrumentality,	  and	  the	  vulgarization	  of	  culture.	  	  Thus,	  classicism	  was	  defined	  as	  much	  by	  what	  it	  sought	  to	  negate	  and	  counter	  as	  that	  which	  it	  sought	  to	  champion.107	  	  Closely	  following	  Eliot,	  Ch’oe	  noted	  that	  while	  the	  classical	  humanist	  and	  Catholic	  may	  disagree	  with	  one	  another,	  they	  worked	  together	  toward	  the	  goal	  of	  “revising	  individualism”	  to	  reestablish	  a	  basis	  for	  a	  new	  culture:	  “The	  traditionalists	  (chŏntong	  chuŭija)	  agree	  upon	  the	  goal	  of	  restraining	  the	  problematic	  individualism,	  which	  had	  on	  the	  one	  hand	  proliferated	  (hwakdae)	  to	  the	  extent	  of	  threatening	  the	  destruction	  of	  civilization	  and	  on	  the	  other	  hand,	  become	  so	  depraved	  as	  to	  fall	  to	  the	  level	  of	  animals.	  	  The	  traditionalists	  seek	  to	  recover	  a	  healthy	  and	  bright	  order.	  	  This	  goal	  is	  shown	  most	  clearly	  in	  literary	  criticism.”	  	  	  Ch’oe	  proceeded	  to	  list	  examples	  of	  such	  literary	  criticism,	  such	  as	  Irving	  Babbitt’s	  sustained	  critique	  of	  Rousseau	  and	  Romanticism	  for	  idealization	  of	  the	  individual	  and	  subjective	  emotions,	  but	  in	  the	  process	  Ch’oe	  also	  suggested	  some	  apprehension	  at	  the	  degree	  to	  which	  “traditionalists”	  had	  denounced	  individualism.	  	  He	  stated	  that	  Eliot	  had	  “gone	  so	  far	  as	  to	  discount	  wholesale	  the	  artist’s	  individual	  
                                                107	  Louis	  Menand,	  49.	  	  Menand	  notes:	  “‘Classicism’,	  as	  Eliot	  uses	  the	  word	  when	  he	  is	  referring	  to	  this	  group	  of	  writers,	  is	  simply	  a	  name	  for	  the	  reaction	  against	  liberalism	  and	  its	  culture.	  	  That	  reactionary	  spirit	  is	  almost	  the	  only	  common	  denominator	  of	  Maurras’s	  fascism,	  Sorel’s	  socialism,	  Maritain’s	  Thomism,	  Babbitt’s	  humanism,	  and	  Hulme’s	  antihumanism;	  and	  it	  makes	  ‘classicism’	  an	  essentially	  negative	  concept.	  The	  ‘classicist’	  is	  in	  favour	  of	  any	  of	  those	  things	  the	  liberal	  is	  supposed	  to	  imagine	  society	  can	  get	  along	  without:	  hierarchy,	  faith,	  the	  higher	  (as	  opposed	  to	  utilitarian)	  rationality,	  the	  authority	  of	  tradition,	  the	  sentiment	  of	  place.”	  	  	  But	  while	  Menand	  characterized	  the	  classicists	  as	  reactionary,	  they	  can	  also	  be	  understood	  as	  a	  particular	  strand	  of	  modernists,	  as	  Andreas	  Huyssen	  has	  noted	  with	  the	  high	  modernists	  of	  the	  interwar	  period.	  	  Huyssen	  has	  noted	  the	  spread	  of	  mass	  culture	  as	  the	  “hidden	  subtext”	  of	  the	  European	  aesthetic	  modernism.	  	  Andreas	  Huyssen,	  After	  the	  Great	  Divide:	  Modernism,	  Mass	  Culture,	  Postmodernism	  (Basingstoke:	  Palgrave	  Macmillan,	  1986).	  	  More	  precisely,	  Huyssen	  distinguishes	  between	  two	  strands	  of	  modernism,	  a	  high	  modernism	  which	  was	  hostile	  to	  mass	  culture	  and	  the	  “historical	  avant-­‐garde”	  which	  remained	  receptive	  to	  mass	  culture	  in	  its	  attack	  against	  institutions	  and	  authority.	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creativity”	  in	  order	  to	  emphasize	  the	  importance	  of	  the	  line	  of	  tradition	  and	  “classics”	  to	  which	  the	  literary	  work	  belonged.	  	  Ch’oe	  expressed	  alarm	  that	  Paul	  Elmer	  More’s	  attack	  on	  the	  psychological	  novel	  (simni	  sosŏl),	  the	  modernist	  literature	  of	  authors	  like	  James	  Joyce	  and	  Marcel	  Proust	  that	  explored	  stream	  of	  consciousness,	  was	  “not	  only	  exhaustive	  but	  even	  merciless.”108	  	  He	  added	  that	  nonetheless,	  the	  classicist	  strand	  in	  literary	  criticism	  had	  had	  broad	  influence,	  well	  beyond	  its	  leading	  practitioners.	  	  He	  concluded	  by	  stating,	  “And	  finally,	  we	  must	  remain	  alert	  to	  the	  fact	  that	  the	  traditionalists	  are	  approaching	  closer	  from	  all	  sides.”	  	  The	  last	  sentence	  reveals	  Ch’oe’s	  implicit	  concerns	  regarding	  the	  applicability	  of	  these	  notions	  to	  the	  specific	  case	  of	  colonial	  Korea.	  	  The	  framework	  of	  thinking	  about	  the	  crisis	  of	  modernity,	  as	  well	  as	  the	  ultimately	  reactionary	  politics,	  of	  Eliot	  and	  other	  traditionalists	  proved	  to	  be	  influential	  to	  Ch’oe	  and	  his	  enthusiastic	  support	  for	  the	  creation	  of	  a	  new	  mass	  culture	  in	  the	  name	  of	  kokumin	  bunka.	  	  I	  elaborate	  upon	  this	  point	  in	  the	  next	  chapter,	  but	  for	  now	  it	  is	  suffice	  it	  to	  note	  that	  Korean	  intellectuals	  were	  acutely	  aware	  that	  such	  voices	  calling	  attention	  to	  the	  problematic	  nature	  of	  modernity	  and	  possible	  solutions	  were	  becoming	  louder	  on	  a	  global	  scale.	  	  In	  his	  essay	  titled	  “On	  the	  Tradition	  of	  the	  Literature	  of	  the	  Body”	  in	  the	  same	  series,	  Yi	  Hyo-­‐sŏk	  declared	  that	  the	  cultural	  and	  literary	  tradition	  of	  the	  West	  could	  be	  summarized	  as	  the	  preoccupation	  with	  corporeality	  (yukch’e):	  “In	  sum,	  Western	  
                                                108	  Ch’oe’s	  mention	  of	  Eliot’s	  disregard	  for	  the	  individual	  writer	  is	  reminiscent	  of	  what	  literary	  critic	  Gérard	  Genette	  noted	  in	  Paul	  Valéry’s	  view	  of	  literature:	  “Valéry	  dreamed	  of	  a	  history	  of	  Literature	  understood	  ‘not	  so	  much	  as	  a	  history	  of	  authors	  and	  the	  accidents	  of	  their	  careers,	  or	  that	  of	  their	  works,	  than	  as	  a	  History	  of	  the	  mind,	  insofar	  as	  it	  produces	  or	  consumes	  literature,	  and	  this	  history	  might	  even	  be	  written	  without	  the	  name	  of	  a	  single	  writer	  being	  mentioned.’”	  	  Gérard	  Genette,	  
Figures	  of	  Literary	  Discourse,	  trans.	  Alan	  Sheridan	  (New	  York:	  Columbia	  Univ.	  Press,	  1982),	  18.	  	  Quoted	  in	  Bernard	  Lahire	  and	  Gwendolyn	  Wells,	  “The	  Double	  Life	  of	  Writers,”	  New	  Literary	  History	  Volume	  41	  Number	  2,	  Spring	  2010:	  443-­‐444.	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literature	  consists	  of	  the	  immense	  series	  of	  the	  literature	  of	  the	  body	  or	  the	  literature	  of	  the	  flesh,	  one	  that	  has	  continued	  unbroken	  from	  Hellenism.	  	  To	  the	  Westerner,	  the	  mind	  is	  no	  more	  than	  emotion	  conjured	  up	  as	  a	  kind	  of	  companion	  to	  the	  body.”109	  	  Yi	  claimed	  that	  one	  could	  not	  comprehend	  the	  Hellenistic	  spirit	  –	  that	  which	  formed	  the	  foundation	  of	  most	  strands	  of	  Western	  culture	  -­‐	  without	  understanding	  the	  beauty	  of	  Helen	  of	  Troy	  and	  the	  body	  of	  the	  Olympic	  athlete.	  	  Yi	  added	  that	  while	  Christianity	  is	  often	  seen	  in	  its	  opposition	  to	  Hellenism,	  aspects	  of	  Hellenism	  were	  absorbed	  into	  Christianity	  and	  “ruled	  it	  from	  within,”	  so	  that	  canonical	  works	  of	  medieval	  culture,	  such	  as	  Chaucer’s	  Canterbury	  Tales	  and	  Boccaccio’s	  ribald	  tales	  of	  The	  Decameron,	  were	  also	  literature	  that	  dealt	  with	  issues	  of	  the	  flesh.	  	  The	  Renaissance,	  clearly	  an	  attempt	  to	  revive	  Hellenistic	  spirit,	  produced	  writers	  like	  Shakespeare,	  whose	  grand	  oeuvre	  can	  be	  seen	  as	  a	  kind	  of	  “compilation	  of	  bodily	  desires.”	  	  Moving	  onto	  the	  literature	  of	  Romanticism	  such	  as	  those	  penned	  by	  Rousseau,	  Goethe	  and	  Wordsworth,	  Yi	  stated	  that	  Romanticism	  could	  be	  considered	  as	  the	  prequel	  to	  the	  literary	  Naturalism	  that	  would	  emerge	  in	  the	  mid-­‐nineteenth	  century.	  	  According	  to	  Yi,	  the	  literature	  of	  the	  body	  (yukch’e	  
munhak)	  truly	  began	  from	  Naturalism,	  since	  Naturalism’s	  search	  for	  the	  “truth”	  resulted	  in	  the	  discovery	  of	  the	  body.	  	  Fin-­‐de-­‐siecle	  literature	  was	  another	  naturalism,	  a	  bold	  and	  unexpected	  aesthetics	  of	  bodily	  sensations.	  	  Yi	  obliquely	  referred	  the	  rise	  of	  proletariat	  literature	  as	  the	  new	  strand	  of	  literature	  stemming	  from	  “the	  new	  ideology”	  emerging	  in	  the	  beginning	  of	  the	  twentieth	  century,	  one	  that	  focused	  on	  the	  most	  fundamental	  issues	  of	  society	  and	  
                                                109	  Yi	  Hyo-­‐sŏk,	  “Yukch’e	  munhak	  e	  taehaya”	  Chosŏn	  Ilbo	  July	  31	  and	  August	  2,	  1938.	  
 93 
the	  masses	  (kunjung),	  namely	  the	  needs	  of	  the	  body.	  	  He	  added	  that	  while	  some	  saw	  the	  emergence	  of	  this	  type	  of	  literature	  as	  a	  shameful	  backward	  step	  for	  the	  development	  of	  literature	  as	  a	  whole,	  one	  could	  not	  deny	  that	  this	  type	  of	  literature	  was	  continuing	  on	  the	  examination	  of	  the	  body.	  	  Moving	  on	  to	  literary	  modernism	  after	  the	  Great	  War,	  Yi	  summarized	  modernism	  as	  attempts	  to	  revise	  the	  conception	  of	  humanness	  through	  the	  process	  of	  “dehumanizing.”	  	  He	  observed	  that	  writers	  like	  James	  Joyce	  and	  Aldous	  Huxley	  often	  took	  on	  a	  strict	  materialist,	  scientific	  position	  on	  the	  human,	  exploring	  human	  consciousness	  from	  the	  standpoint	  of	  psychology	  and	  linking	  it	  to	  the	  biological	  body.	  	  	  	  	  At	  first	  glance,	  Yi’s	  essay	  seems	  to	  provide	  a	  grossly	  simplified,	  one-­‐dimensional	  reduction	  of	  the	  enormous	  body	  of	  works	  that	  form	  “Western	  literature.”	  	  When	  placed	  within	  the	  larger	  historical	  context	  of	  early	  twentieth	  century	  Korea,	  however,	  the	  essay	  reveals	  Yi’s	  attempts	  to	  distill	  and	  define	  “literature”	  (munhak)	  as	  the	  discovery	  of	  the	  body,	  a	  sustained	  examination	  of	  which	  Yi	  pursued	  in	  numerous	  literary	  works	  he	  wrote	  throughout	  the	  span	  of	  his	  career.	  	  Here	  “literature”	  or	  munhak	  is	  the	  historical	  construct	  that	  emerged,	  and	  became	  naturalized,	  alongside	  the	  modern	  notions	  of	  the	  nation	  and	  the	  individual	  subject	  in	  early	  twentieth-­‐century	  Korea.110	  	  Karatani	  Kōjin’s	  analysis	  of	  the	  “origins”	  of	  modern	  Japanese	  literature,	  and	  the	  perspectival	  inversion	  that	  once	  produced	  and	  naturalized	  the	  notion	  of	  bungaku	  in	  Japan,	  has	  pointed	  to	  a	  similar	  “discovery”	  of	  
                                                110	  For	  discussion	  of	  the	  emergence	  of	  munhak	  in	  Korea,	  see	  Kwŏn	  Podŭrae,	  Han'guk	  kŭndae	  sosŏl	  ŭi	  
kiwŏn	  (Sŏul:	  Somyŏng,	  2000).	  	  Also	  Michael	  Shin,	  "Interior	  Landscapes	  and	  Modern	  Literature,"	  in	  
Colonial	  Modernity	  in	  Korea,	  ed.	  Gi-­‐Wook	  Shin	  and	  Michael	  Robinson	  (Cambridge,	  MA:	  Harvard	  University	  Asia	  Center,	  1999).	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the	  landscape	  or	  the	  face	  as	  objects	  in	  and	  of	  it	  themselves	  to	  be	  scrutinized	  as	  an	  expression	  of	  interiority	  and	  depth.111	  	  In	  this	  way,	  Yi’s	  essay	  was	  a	  continuation	  of	  the	  decades-­‐old	  debate	  among	  countless	  Korean	  writers	  and	  intellectuals	  over	  the	  essence	  of	  munhak	  and	  its	  proper	  establishment	  in	  Korea.	  	  	  The	  essay,	  however,	  was	  also	  a	  distinct	  product	  of	  the	  1930s,	  a	  period	  marked	  by	  critical	  self-­‐awareness	  toward	  modernity,	  and	  was	  one	  among	  the	  numerous	  discussions	  and	  writings	  undertaken	  by	  Korean	  intellectuals	  at	  the	  time	  to	  reevaluate	  the	  trajectory	  of	  modernization	  at	  the	  local	  and	  the	  global	  level,	  such	  as	  the	  literary	  critic	  Im	  Hwa’s	  extended	  project	  in	  the	  mid-­‐1930s	  to	  reflect	  upon	  the	  past	  thirty	  years	  and	  reassess	  the	  historical	  development	  of	  modern	  Korean	  literature	  (chosŏn	  sin	  muhaksa).	  	  Furthermore,	  if	  the	  establishment	  of	  modern	  Korean	  literature	  had	  been	  largely	  articulated	  in	  terms	  of	  its	  transplantation	  of	  Western	  literature,	  the	  issue	  of	  differentiation	  and	  comparison	  came	  to	  the	  fore	  in	  the	  1930s,	  a	  shift	  underscored	  by	  the	  symmetry	  of	  the	  essays	  in	  the	  series	  “Western	  Spirit	  and	  Eastern	  Sentiment”	  between	  the	  “West”	  and	  the	  “East”.	  	  In	  other	  words,	  if	  the	  modern	  culture	  in	  Korea	  had	  been	  mostly	  conceived	  as	  a	  copy	  of	  the	  West,	  it	  was	  now	  increasingly	  articulated	  as	  an	  alternative	  to	  that	  of	  the	  West.	  	  
Europeanism	  and	  Imperial	  Nostalgia	  Many	  of	  Yi’s	  literary	  works	  written	  after	  the	  outbreak	  of	  the	  Second	  Sino-­‐Japanese	  war	  in	  1937	  show	  the	  moments	  of	  identification	  with	  and	  separation	  from	  
                                                111	  Karatani	  Kōjin,	  Origins	  of	  Modern	  Japanese	  Literature	  (Durham,	  NC:	  Duke	  University	  Press,	  1993),	  56.	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the	  West	  as	  coexisting.	  	  In	  several	  of	  his	  works	  from	  this	  period,	  Yi	  Hyo-­‐sŏk	  turned	  to	  the	  Slavic	  and	  Russian	  ethnic	  communities	  concentrated	  in	  places	  like	  the	  city	  of	  Harbin	  in	  Manchuria	  or	  in	  the	  northern	  border	  regions	  of	  the	  Korean	  Peninsula.	  	  The	  Korean	  male	  bourgeois	  protagonists	  in	  these	  stories	  commiserate	  with	  the	  émigré	  figures	  in	  their	  desire	  for	  Europe.	  	  Yi’s	  1939	  short	  story	  titled	  “Traveler’s	  Melancholy”	  (“Yŏsu”),	  concerns	  the	  protagonist-­‐narrator’s	  interactions	  with	  a	  traveling	  show	  troupe	  of	  impoverished	  émigré	  Eastern	  Europeans	  who	  have	  come	  to	  a	  small	  city	  in	  Korea	  to	  perform	  as	  opening	  attractions	  for	  the	  local	  movie	  theater.	  	  “A	  veritable	  exhibition	  of	  races”	  consisting	  of	  dancers	  and	  musicians	  of	  Russian,	  Hungarian,	  Polish	  and	  Eurasian	  descent,	  the	  troupe	  puts	  on	  a	  show	  that	  is	  promoted	  as	  much	  for	  their	  racial	  and	  ethnic	  exoticism	  as	  for	  their	  artistic	  feats.	  	  While	  the	  protagonist	  differentiates	  his	  aesthetic	  longing	  for	  Europe	  from	  the	  Orientalism	  of	  the	  Westerner,	  there	  are	  striking	  similarities.	  	  His	  gaze	  upon	  the	  characters	  fetishizes	  them	  as	  exotic	  images	  of	  Western	  natives;	  the	  racialized,	  sexualized	  bodies	  of	  the	  performance	  troupe	  stand	  in	  for	  the	  West.	  	  Similarly,	  the	  central	  plot	  of	  Yi’s	  1940	  serialized	  novel	  Endless	  Blue	  Sky	  (Pyŏkkongmuhan)	  concerns	  the	  romantic	  entanglements	  of	  the	  main	  character	  Ilma,	  a	  Korean	  intellectual,	  and	  Nadja,	  a	  beautiful	  Russian	  dancer	  from	  Manchurian	  Harbin.	  	  Their	  marriage	  is	  depicted	  as	  the	  fulfillment	  of	  the	  modern	  Korean	  intellectual’s	  taste	  (ch’wihyang)	  for	  the	  West:	  “In	  vain,	  he	  continued	  to	  feel	  nostalgic,	  and	  the	  native	  place	  that	  he	  longed	  for	  was	  not	  here	  but	  there.	  	  It	  was	  the	  West,	  the	  birth	  place	  of	  modern	  civilization.	  	  More	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than	  anyone	  else,	  Ilma	  had	  bravely	  quenched	  his	  nostalgic	  desire	  and	  had	  succeeded	  in	  importing	  his	  dream.”112	  	  	  One	  of	  the	  five	  races	  of	  Manchukuo	  as	  officially	  designated	  by	  the	  sole	  political	  part	  of	  Manchukuo	  the	  Concordia	  Association,	  the	  Russian	  émigré	  population	  was	  often	  mobilized	  for	  events	  such	  as	  the	  Literary	  Writers	  of	  Greater	  East	  Asia	  Symposium	  of	  1942,	  to	  showcase	  the	  larger	  East	  Asian	  bloc	  as	  multiethnic	  and	  inclusive.113	  	  As	  the	  Russian	  population	  was	  depicted	  as	  embodying	  the	  West	  in	  their	  physical	  and	  cultural	  differences,	  their	  marginalized	  status	  within	  the	  Asian	  bloc	  also	  served	  to	  reinforce	  the	  notion	  that	  the	  dominance	  of	  the	  West	  was	  a	  thing	  of	  the	  past.	  	  For	  the	  Korean	  intellectuals	  in	  Yi’s	  literary	  works,	  the	  West	  holds	  great	  allure,	  but	  it	  does	  not	  overwhelm.	  	  In	  addition	  to	  sympathizing	  with	  the	  hardship	  and	  wandering	  of	  the	  Slavic	  show	  troupe,	  the	  Korean	  protagonist	  in	  “Traveler’s	  Melancholy”	  muses	  about	  their	  shared	  nostalgia	  for	  a	  lost	  home:	  	  I	  have	  interpreted	  my	  affection	  for	  Europe	  as	  something	  different	  from	  the	  simple	  longing	  for	  a	  foreign	  land	  that	  a	  European	  life	  might	  have	  for	  the	  East;	  instead,	  I	  saw	  it	  as	  an	  expression	  of	  desire	  for	  greater	  freedom	  (jayu).	  	  One	  of	  the	  most	  desirable	  things	  is	  customs	  of	  richness	  and	  generosity	  arising	  from	  the	  ample	  reservoir	  of	  cultural	  heritage.	  	  Upon	  actually	  going	  there,	  one	  might	  find	  the	  land	  is	  just	  as	  partial	  and	  miserly,	  but	  since	  human	  society,	  short	  of	  an	  idealized	  one	  at	  the	  end	  of	  times,	  will	  always	  be	  marked	  by	  some	  partiality	  and	  unless	  one	  steps	  on	  the	  soil,	  it	  is	  difficult	  to	  stop	  the	  feelings	  of	  longing.	  	  No	  matter	  how	  one	  insists	  to	  the	  contrary,	  there	  is	  no	  street	  in	  any	  corner	  of	  the	  present	  world	  uncolored	  by	  the	  light	  of	  Europe	  and	  one’s	  profound	  feelings	  (hoepo)	  for	  the	  place	  of	  birth	  of	  the	  contemporary	  
                                                112	  	  Pyŏkkongmuhan	  in	  Saeropke	  wansŏnghan	  Yi	  Hyo-­‐sŏk	  chŏnjip	  Volume	  5	  (Sŏul,	  Ch’angmisa,	  2003)	  168.	  	  113	  For	  example,	  the	  presence	  of	  the	  Russian	  émigré	  writer	  Nikolai	  Baikov	  (1872-­‐1956)	  in	  the	  Literary	  Writers	  of	  Greater	  East	  Asia	  Symposium	  (dai	  tōa	  bungakuksha	  taikai)	  was	  prominently	  publicized	  and	  celebrated.	  	  The	  symposium	  was	  held	  annually	  from	  1942	  to	  commemorate	  the	  tenth	  anniversary	  of	  the	  establishment	  of	  Manchukuo.	  	  Sin	  Chi-­‐yŏng,	  “‘Taedonga	  munhakja	  taehoe’	  ranŭn	  munpŏp,	  kŭ	  pyŏnhyŏng	  kwa	  chanyŏdŭl,”	  Hanguk	  munhak	  yŏngu	  Volume	  40,	  2011.	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civilization	  resembles	  those	  feelings	  toward	  the	  homeland	  (kohyang).	  	  Undoubtedly,	  my	  current	  sentiment	  (simjŏng)	  is	  the	  same	  as	  [the	  Slavic	  émigré]	  Stanov’s	  profound	  feelings	  toward	  Europe;	  both	  are	  kind	  of	  affections	  (chŏng)	  toward	  the	  homeland.114	  	  	  	  	  	  	  	  	  	  
구라파에	  대한	  애착을	  나는	  가령	  구라파	  사람이	  동양에	  대해서	  품는	  것과	  
같은	  그런	  단지	  이국에	  대한	  그리움이라는	  것보다도	  한층	  높이	  자유에	  대한	  
갈망의	  발로라고	  해석해	  왔다.	  	  문화	  유산의	  넉넉한	  저축에서	  오는	  풍족하고	  
관대한	  풍습이야말로	  가장	  그리운	  것의	  하나이다.	  	  막상	  밟아	  본다면	  그	  땅	  
역시	  편벽되고	  인색한	  곳일는지는	  모르나	  그러나	  영원히	  마지막의	  좋은	  
세상은	  올	  턱	  없는	  인간	  사회에서	  얼마간의	  편벽됨을	  면할	  수	  없는	  사정인	  
것이요,	  실제로	  밟아	  보지	  않은	  이상	  그리운	  마음이	  그칠	  수	  없는	  것이다.	  	  
아무리	  고집을	  피우고	  빗디디든	  간에	  오늘의	  세계는	  구석구석이	  그	  어느	  한	  
곳의	  거리도	  구라파의	  빛을	  채색하지	  않은	  곳이	  없으며	  현대	  문명의	  
발상지인	  그	  곳에	  대한	  회포는	  흡사	  고향에	  대한	  그것과도	  같지	  않을까.	  	  
지금의	  내	  심정은	  구라파에	  가고자	  하는	  스타노프의	  회포와도	  같은	  것,	  다	  
함께	  일종	  고향에	  대한	  정임에	  틀림없다.	  	  The	  spatial	  differentiation	  of	  the	  West	  from	  Asia	  is	  translated	  into	  a	  temporal	  disjuncture	  between	  the	  past	  and	  the	  present.	  	  The	  protagonist	  of	  “Traveler’s	  Melancholy,”	  while	  longing	  for	  the	  West	  as	  the	  birthplace	  of	  contemporary	  civilization,	  can	  comfortably	  discuss	  it	  as	  a	  particular	  region	  and	  culture	  that	  is	  different	  yet	  equivalent	  to	  that	  of	  the	  East.	  	  When	  he	  treats	  the	  Slavic	  show	  troop	  to	  Korean	  food	  for	  their	  farewell	  luncheon,	  he	  observes	  that	  “it	  seems	  the	  differences	  in	  food	  or	  clothing	  arise	  simply	  from	  the	  various	  differences	  in	  climate	  (p’ungt’o)	  rather	  than	  in	  relation	  to	  the	  high	  or	  low	  level	  of	  the	  culture…	  That	  I	  was	  able	  to	  give	  them	  a	  taste	  of	  the	  East,	  I	  felt	  the	  same	  deep	  elation	  as	  when	  I	  tasted	  the	  West.”115	  	  	  	  	  	  
Performing	  the	  Native	  	  	  
                                                114	  “Yŏsu,”	  Yi	  hyo-­‐sŏk	  tanp’yŏn	  chŏnjip	  Volume	  2	  (Sŏul:	  Karam	  Kihoek,	  2006),	  306.	  	  	  	  115	  “Yŏsu,”	  Yi	  hyo-­‐sŏk	  tanp’yŏn	  chŏnjip	  Volume	  2	  (Sŏul:	  Karam	  Kihoek,	  2006),	  331.	  
 98 
This	  theme	  of	  comparison	  and	  equivalence	  between	  the	  East	  and	  the	  West	  was	  carried	  over	  in	  Yi’s	  numerous	  Japanese	  language	  works	  published	  around	  the	  same	  time.	  	  “Spring	  Attire”	  (“Haru	  ishō”)	  is	  a	  very	  short	  sketch	  published	  in	  the	  Japanese	  weekly	  magazine	  Shūkan	  Asahi	  as	  part	  of	  a	  Korean	  Writers	  Series.	  	  The	  story	  features	  a	  young	  Japanese	  woman	  named	  Mihoko	  living	  in	  Korea	  who	  tries	  on	  the	  traditional	  Korean	  dress	  of	  chima	  chogori.	  	  Struck	  by	  the	  unfamiliar	  yet	  picturesque	  scene	  of	  the	  usually	  modern	  Mihoko	  in	  Korean	  dress,	  the	  Korean	  painter	  To	  Chae-­‐uk	  sketches	  her	  image.	  	  Another	  Japanese-­‐language	  short	  story	  from	  1941,	  “Mark	  of	  a	  Thistle”	  (“Azami	  no	  shō”)	  was	  featured	  in	  Kokumin	  Bungaku,	  a	  Japanese-­‐language	  literary	  journal	  published	  in	  Korea	  and	  edited	  by	  the	  aforementioned	  Ch’oe	  Chae-­‐sŏ.	  	  	  In	  “Mark	  of	  a	  Thistle,”	  the	  character	  Azami,	  a	  Japanese	  café	  waitress	  entangled	  in	  a	  romantic	  relationship	  with	  the	  Korean	  male	  protagonist,	  enjoys	  dressing	  up	  in	  Korean	  dress.	  	  	  	  	  	  	  	  Reading	  the	  two	  stories	  as	  literary	  treatments	  of	  inter-­‐racial	  romances,	  Su	  Yun	  Kim	  has	  argued	  that	  the	  depictions	  of	  “racial	  cross-­‐dressing”	  in	  these	  texts	  “render	  the	  possibility	  of	  disrupting	  the	  colonial	  order”	  by	  challenging	  the	  notion	  of	  race	  and	  ethnic	  identity	  as	  fixed	  or	  given.116	  	  In	  other	  words,	  the	  non-­‐Korean	  characters’	  “passing”	  as	  Korean	  women	  underscores	  the	  nature	  of	  racial	  and	  ethnic	  identity	  as	  performative	  rather	  than	  representations	  of	  a	  pre-­‐existing	  referent,	  thereby	  problematizing	  the	  essentialist	  notion	  of	  Koreanness	  as	  biologically	  constituted.	  	  I	  want	  to	  further	  examine,	  however,	  the	  relationship	  between	  the	  self-­‐
                                                116	  Su	  Yun	  Kim,	  “Romancing	  Race	  and	  Gender:	  Intermarriage	  and	  the	  Making	  of	  a	  ‘Modern	  Subjectivity’	  in	  Colonial	  Korea,	  1910-­‐1945”	  (Ph.D.	  dissertation,	  University	  of	  California,	  San	  Diego,	  2009)	  199.	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reflexive	  performance	  of	  a	  cultural	  identity	  and	  the	  imperial	  order	  in	  the	  wartime	  period	  by	  turning	  to	  some	  of	  Yi’s	  other	  works	  that	  deal	  with	  performance	  of	  Koreanness.	  	  	  Written	  in	  the	  early	  1940s,	  the	  short	  story	  “White	  Dress	  and	  the	  Celadon”	  (“Sofuku	  to	  seiji”)	  centers	  around	  a	  beautiful	  café	  waitress	  named	  Ŭnsil.117	  	  Because	  there	  is	  no	  mention	  of	  the	  character’s	  ethnicity	  within	  the	  text	  -­‐-­‐	  or	  more	  specifically,	  no	  mention	  of	  ethnic	  identity	  to	  be	  followed	  by	  transgression	  through	  racial	  cross-­‐dressing	  -­‐-­‐	  the	  reader	  assumes	  that	  she	  is	  ethnically	  Korean.	  	  Nonetheless	  the	  text	  shows	  her	  consciously	  using	  various	  visual	  markers	  to	  perform	  her	  Koreanness,	  in	  much	  the	  same	  way	  as	  the	  characters	  who	  “passed”	  for	  Korean	  in	  Yi’s	  aforementioned	  stories.	  	  At	  the	  café,	  she	  insists	  upon	  wearing	  the	  Korean	  traditional	  white	  skirt	  and	  blouse.	  	  She	  scoffs	  at	  the	  dandies	  who	  offer	  to	  teach	  her	  Western	  dance,	  preferring	  to	  learn	  traditional	  Korean	  dance.	  	  Recognizing	  her	  musical	  talent,	  patrons	  encourage	  her	  to	  take	  up	  formal	  study	  of	  piano,	  but	  she	  is	  more	  eager	  to	  learn	  the	  Korean	  zither.	  	  She	  persuades	  the	  café	  owner	  to	  serve	  sweet	  cinnamon	  punch	  instead	  of	  coffee.	  	  She	  serves	  as	  inspiration	  for	  poets	  and	  painters	  and	  is	  wooed	  by	  wealthy	  benefactors.	  	  While	  reveling	  in	  their	  adoration,	  she	  also	  chides	  her	  admirers	  for	  remaining	  oblivious	  to	  the	  value	  of	  their	  own	  indigenous	  culture	  and	  lacking	  the	  “love	  of	  one’s	  native	  land”	  (hyangt’o	  ae):	  	  	  	  	  	  	  	  
                                                117	  Two	  recent	  anthologies	  of	  Yi	  Hyo-­‐sŏk’s	  writings	  -­‐	  Saeropke	  wansŏnghan	  yi	  hyo-­‐sŏk	  chŏnjip	  volume	  3	  and	  Yi	  hyo-­‐sŏk	  tanp’yŏn	  chŏnjip	  volume	  2	  -­‐	  	  indicate	  that	  the	  manuscript	  for	  “White	  Dress	  and	  the	  Celadon”	  was	  originally	  written	  in	  Japanese	  and	  may	  have	  been	  intended	  for	  publication	  in	  the	  Japanese	  literary	  journal	  Bungei.	  	  According	  to	  the	  anthologies,	  the	  story	  may	  have	  been	  written	  around	  or	  after	  1940,	  when	  Yi	  began	  writing	  and	  publishing	  his	  fiction	  in	  Japanese.	  	  I	  have	  relied	  on	  the	  Korean	  translations	  of	  the	  story	  featured	  in	  “Sobok	  kwa	  ch’ŏngja,”	  Yi	  hyo-­‐sŏk	  tanp’yŏn	  chŏnjip	  Volume	  2	  (Sŏul-­‐si:	  Karam	  Kihoek,	  2006)	  374-­‐404.	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  “You	  think	  anything	  of	  any	  value	  can	  only	  be	  found	  in	  foreign	  countries	  and	  remain	  blind	  to	  the	  real	  treasures	  near	  you….	  But	  it	  is	  all	  for	  naught	  when	  you	  don’t	  know	  and	  cherish	  that	  which	  is	  your	  own…”	  	  Saying	  this,	  Ŭnsil	  pointed	  to	  the	  antique	  porcelain	  resting	  on	  a	  small	  table…	  It	  	  was	  a	  bottle,	  cerulean	  blue	  and	  slender,	  adorned	  with	  small	  handles	  on	  each	  side	  and	  flowers	  inlaid	  in	  vermillion	  glaze…	  	  “Is	  there	  anything	  from	  a	  foreign	  country	  that	  can	  compare	  to	  this	  beauty	  in	  form	  or	  elegance?...”118	  	  	  	  “댁에서들은	  무엇이나	  좋은	  것은	  덮어놓고	  외국에만	  있는	  줄	  생각하지만	  
어림도	  없는	  원시안이야요…우선	  자신을	  좀	  더	  잘	  알고	  아끼지	  않으면	  
거짓부리야”…	  	  
이렇게	  은실은	  작은	  탁자에	  놓여	  있는	  고대의	  자기를	  가리킨다…상감을	  박고	  
진사의	  꽃무늬를	  넣은	  데다가	  양편엔	  작은	  손잡이가	  달려	  있는	  길쭉한	  
하늘색	  병이었다…	  “이	  병보다도	  아름다운	  형태,	  우아한	  기품이	  대체	  외국	  어느	  나라에	  있나요?...”	  	  The	  bottle	  is	  a	  Koryŏ	  period	  antique	  celadon	  that	  she	  has	  inherited	  from	  her	  ancestors.	  	  One	  of	  her	  admirers	  paints	  a	  portrait	  of	  Ŭnsil	  in	  her	  white-­‐clothed	  glory	  and	  seated	  next	  to	  her	  treasured	  celadon.	  	  Theodore	  Hughes’	  reading	  of	  Yi’s	  canonical	  work	  “When	  the	  Buckwheat	  Blooms”	  within	  the	  discursive	  field	  of	  nativist	  (hyangt’o,	  meaning	  “home	  and	  soil”)	  art	  and	  art	  criticism,	  is	  helpful	  for	  analyzing	  this	  story.	  	  Hughes	  has	  noted	  the	  close	  ties	  between	  the	  emergence	  of	  nativism	  in	  Korean	  literature	  in	  the	  1930s	  and	  the	  production	  of	  nativist	  paintings	  in	  the	  Korean	  art	  scene	  starting	  earlier	  in	  the	  1920s.	  	  The	  nativist	  paintings,	  positioned	  within	  the	  larger	  fine	  arts	  cultural	  field	  centered	  in	  the	  metropole	  and	  dominated	  by	  major	  colonial	  institutions	  such	  as	  the	  Chosŏn	  Art	  Exhibition,	  were	  celebrated	  for	  their	  depictions	  of	  rustic	  simplicity	  and	  for	  making	  visible	  a	  certain	  ineluctable	  “Koreanness.”	  	  In	  essentializing	  “Koreanness,”	  nativist	  paintings	  appeal	  to	  both	  
                                                118	  “Sobok	  kwa	  ch’ŏngja,”	  Yi	  hyo-­‐sŏk	  tanp’yŏn	  chŏnjip	  Volume	  2	  (Sŏul-­‐si:	  Karam	  Kihoek,	  2006),	  379.	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national	  and	  colonial	  identities.119	  	  As	  Hughes	  has	  observed	  with	  “When	  the	  Buckwheat	  Blooms,”	  the	  literary	  work	  “White	  Dress	  and	  the	  Celadon”	  also	  self-­‐reflexively	  points	  toward	  a	  painting	  –	  a	  landscape	  of	  the	  countryside	  or	  a	  portrait	  with	  still	  life	  –	  which	  in	  turn	  purportedly	  represent	  an	  idealized	  Koreanness.	  	  But	  whereas	  Hughes	  saw	  the	  verbal-­‐visual	  text	  of	  “When	  the	  Buckwheat	  Blooms”	  as	  working	  to	  erase	  itself	  to	  summon	  the	  viewer	  to	  a	  sensuous	  identification	  with	  the	  eroticized	  image,	  the	  text	  of	  “White	  Dress	  and	  the	  Celadon”	  continuously	  brings	  attention	  to	  the	  act	  of	  representing.	  	  For	  one	  thing,	  the	  painting	  is	  explicitly	  inscribed	  within	  the	  text.	  	  More	  importantly,	  the	  character	  of	  Ŭnsil	  is	  self-­‐consciously	  performing	  the	  role	  of	  a	  Korean	  beauty;	  she	  is	  not	  a	  rural	  maiden	  or	  landscape	  unknowingly	  observed	  by	  the	  writer-­‐painter	  but	  someone	  who	  has	  internalized	  the	  external	  gaze	  and	  stages	  herself.	  	  In	  this	  way,	  even	  as	  she	  seeks	  to	  exude	  an	  indigenousness	  explicitly	  defined	  in	  opposition	  to	  urban	  modernity,	  she	  is	  reminiscent	  of	  other	  “modern	  girls”	  that	  Yi	  depicted	  in	  so	  many	  of	  his	  stories	  -­‐	  the	  actresses,	  dancers,	  department	  store	  girls,	  and	  radicals	  who	  could	  picture	  themselves	  as	  acting	  out	  certain	  roles	  within	  the	  larger	  society.120	  	  	  	  Ŭnsil’s	  admonitions	  toward	  other	  Korean	  patrons	  of	  the	  café	  -­‐-­‐	  that	  they	  have	  been	  slavishly	  following	  the	  materialism	  of	  an	  urban/foreign	  lifestyle	  and	  remained	  blind	  to	  their	  own	  authentic,	  native	  values	  -­‐-­‐	  give	  voice	  to	  the	  larger	  discourse	  of	  
                                                119	  Theodore	  Hughes,	  Literature	  and	  Film	  in	  Cold	  War	  South	  Korea:	  Freedom’s	  Frontier	  (New	  York:	  Columbia	  University	  Press,	  2012)	  34-­‐39.	  	  120	  I	  have	  in	  mind	  characters	  from	  Yi’s	  numerous	  other	  works,	  including	  the	  1932	  short	  story	  “Orion	  and	  the	  Apple”	  (Orion	  kwa	  nŭnggŭm)	  and	  the	  1938	  work	  “Rose	  Becomes	  Stained”	  (Changmi	  pyŏngdŭlda).	  	  These	  stories	  featured	  Marxists	  who	  work	  as	  a	  department	  store	  clerk	  and	  an	  actress	  and	  who	  also	  are	  cognizant	  of	  their	  sexuality	  and	  erotic	  appeal.	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aesthetic	  Pan-­‐Asianism	  that	  gained	  traction	  with	  the	  Japanese	  empire’s	  goal	  of	  establishing	  a	  multinational	  East	  Asian	  bloc.	  	  The	  story	  also	  reveals	  that	  while	  Korean	  identity	  is	  taken	  as	  natural,	  as	  already	  a	  part	  of	  oneself,	  it	  is	  also	  something	  that	  has	  to	  be	  claimed	  and	  repeatedly	  enacted.121	  	  This	  seemingly	  tautological	  logic	  points	  to	  the	  centrality	  of	  performativity	  in	  the	  emergence	  of	  the	  various	  collective	  “social	  imaginaries”	  of	  modernity,	  such	  as	  the	  public	  sphere,	  the	  citizen-­‐state,	  and	  the	  market.	  	  Performativity	  is	  the	  “ritual	  process,”	  such	  as	  the	  speech	  act	  or	  the	  process	  of	  reading,	  that	  instantiates	  the	  very	  thing	  that	  it	  represents,	  a	  self-­‐reflexivity	  taken	  to	  the	  extreme.122	  	  Ŭnsil’s	  self-­‐staging	  and	  the	  painter’s	  creation	  of	  her	  portrait	  within	  the	  text,	  as	  well	  as	  Yi	  Hyo-­‐sŏk’s	  creation	  of	  the	  literary	  work	  itself,	  can	  be	  seen	  as	  acts	  that	  create	  the	  very	  thing	  -­‐-­‐	  Korea	  and	  by	  extension,	  a	  multicultural	  Asia	  -­‐-­‐	  they	  refer	  to.	  	  What	  I	  want	  to	  point	  out	  here	  is	  that	  the	  argument	  of	  anti-­‐essentialism	  that	  points	  out	  the	  constructed-­‐ness	  of	  Koreanness	  -­‐-­‐	  as	  “merely”	  performed,	  imagined,	  or	  constructed	  -­‐-­‐	  may	  not	  be	  enough	  of	  a	  basis	  for	  a	  critique	  of	  Japanese	  imperialism	  during	  the	  wartime	  period,	  when	  self-­‐reflexive	  
                                                121	  Marc	  Redfield’s	  reading	  of	  Johann	  Gottlieb	  Fichte's	  speech	  to	  the	  German	  nation	  further	  demonstrates	  the	  process	  by	  which	  one	  “imagines”	  oneself	  and	  performs	  as	  a	  national	  subject.	  	  According	  to	  Redfield,	  Fichte’s	  speech	  posits	  the	  German	  nation	  as	  a	  given,	  natural	  entity,	  while	  also	  revealing	  its	  instability	  and	  ambivalence.	  	  While	  assuming	  German-­‐ness	  as	  natural,	  the	  speech	  depicts	  German	  identity	  as	  created	  through	  sharing	  a	  particular	  common	  language.	  	  But	  the	  German	  language	  itself	  does	  not	  possess	  any	  objective	  characteristic;	  rather	  it	  is	  the	  act	  of	  communicating	  and	  listening	  that	  interpellates	  the	  (supposedly	  already	  German)	  audience	  as	  Germans,	  a	  process	  that	  seems	  tautological.	  	  Redfield	  points	  out	  that	  the	  addresses	  are	  proleptic	  and	  imaginative,	  in	  that	  they	  represent	  a	  thing	  as	  existing	  before	  it	  actually	  does,	  as	  prefigurations	  of	  reality	  that	  is	  to	  come.	  	  Marc	  Redfield,	  “Imagi-­‐nation:	  The	  Imagined	  Community	  and	  the	  Aesthetics	  of	  Mourning,”	  Diacritics,	  Volume	  29	  (Winter	  1999):	  77.	  	  122	  While	  the	  term	  “social	  imaginaries”	  was	  originally	  coined	  by	  Charles	  Taylor,	  I	  found	  Benjamin	  Lee	  and	  Edward	  LiPuma’s	  explanation	  of	  the	  term	  in	  explicit	  relation	  to	  performativity	  especially	  helpful.	  	  Lee	  and	  LiPuma,	  “Cultures	  of	  Circulation:	  the	  Imaginations	  of	  Modernity,”	  Public	  Culture	  Volume	  14.1	  (2002)	  191-­‐213.	  	  Expanding	  upon	  Benedict	  Anderson’s	  notion	  of	  the	  nation	  as	  “imagined	  community,”	  Lee	  and	  LiPuma	  argue	  that	  performative	  dimension	  is	  central	  to	  the	  creation	  of	  these	  “self-­‐reflexive	  collective	  agencies.”	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performative	  practices	  were	  crucial	  to	  mobilizing	  and	  producing	  Pan-­‐Asian	  subjects.	  	  In	  other	  words,	  the	  Orient,	  even	  as	  it	  was	  seen	  as	  the	  repository	  of	  authentic	  culture	  of	  the	  past,	  was	  also	  posited	  as	  a	  modern	  collective	  proceeding	  forward	  in	  time.	  	  	  Moreover,	  Yi’s	  texts	  repeatedly	  underscore	  the	  crucial	  role	  of	  the	  modern	  technologies	  of	  representation	  –	  such	  as	  the	  art	  exhibition,	  museums,	  postcards,	  and	  film	  –	  and	  their	  materiality,	  in	  the	  performance	  and	  reproduction	  of	  Koreanness.123	  	  “White	  Dress	  and	  the	  Celadon”	  opens	  with	  the	  narrator’s	  seemingly	  casual,	  meandering	  introduction	  to	  the	  female	  character:	  	  	  She	  was	  called	  Ŭnsil	  by	  everyone	  who	  knew	  her	  at	  the	  apartment	  or	  the	  café.	  	  There	  was	  no	  clear	  reason	  for	  the	  name.	  	  People	  simply	  took	  to	  the	  sound	  of	  the	  name	  and	  she	  seemed	  to	  rather	  enjoy	  it	  herself.	  	  Ŭnsil,	  Ŭnsil,	  keep	  repeating	  it	  and	  you	  will	  find	  it	  rolling	  off	  your	  tongue	  like	  a	  spool	  of	  silver	  thread	  coming	  undone.	  	  How	  about	  the	  name	  ‘Ŭnsil’?	  	  Isn’t	  it	  better	  than	  something	  like	  ‘Sylvia,’	  with	  more	  of	  a	  subtle	  ring	  to	  it,	  a	  kind	  of	  luminousness?	  	  Speaking	  of	  ‘Sylvia,’	  one	  is	  reminded	  that	  Ŭnsil	  bears	  an	  uncanny	  resemblance	  to	  [the	  Hollywood	  star]	  Sylvia	  Sidney.	  	  A	  slim,	  petite	  body	  with	  eyes	  that	  seem	  impetuous	  at	  first	  but	  are	  actually	  deeply	  calm.	  	  And	  what	  delicate	  gestures....	  Yes,	  really	  so	  similar….	  But	  there	  really	  is	  no	  need	  to	  compare	  such	  foreign	  actresses	  to	  Ŭnsil.We	  can	  just	  imagine	  her	  features	  as	  possessing	  beauty	  twice	  that	  of	  Sylvia	  Sidney.124	  	  	  
아파트에서나	  다방에서나	  늘	  은실이라고	  불리고	  있었다.	  	  사람들은	  뭐	  딱히	  
일이	  있대서가	  아니라	  그	  이름이	  그저	  부르기	  좋대서	  그렇게	  부르곤	  했었고,	  
그	  여자도	  싫기는커녕	  도리어	  즐거워	  하는	  듯싶었다.	  	  은실,	  은실	  이렇게	  
수없이	  되뇌어	  보면	  은실꾸러미를	  무한정	  풀어내는	  듯한	  감미로운	  어감이	  
느껴진다.	  	  은실…	  어떻소?	  	  ‘실비아’같은	  것보다도	  훨씬	  더	  여운이	  있고	  맑은	  
기운이	  일지	  않소?	  ‘실비아’라고	  하니	  생각나지만	  은실은	  실비아	  시드니와	  퍽	  
닯았다.	  	  큼직하지	  않은	  날씬한	  몸집에	  겁겁한	  듯하면서도	  기실	  착	  가라않은	  
눈매,	  어디나	  없이	  애처로운	  몸집…	  정말	  흡사…	  그러나	  구태여	  그러한	  외국	  
                                                123	  Linking	  back	  to	  Karatani’s	  discussion	  of	  the	  inversion	  through	  which	  the	  modern	  self	  is	  produced	  and	  naturalized,	  he	  notes,	  “Yet	  it	  is	  laughable	  to	  speak	  of	  this	  modern	  self	  as	  if	  it	  were	  purely	  a	  mental	  or	  psychological	  phenomenon.	  	  For	  this	  modern	  self	  is	  rooted	  in	  materiality	  and	  comes	  into	  existence	  –	  if	  I	  may	  put	  it	  this	  way—only	  by	  being	  established	  as	  a	  system.”	  	  Karatani	  (1993),	  61.	  	  124	  “Sobok	  kwa	  ch’ŏngja,”	  374.	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여배우를	  은실과	  겨누기	  위해서	  끄집어	  내잘	  것	  없이,	  그	  미목이	  수려한	  
실비아	  시드니의	  아름다움을	  꼭	  두배로	  했다고	  상상하면	  충분하다.	  	  	  This	  moment	  of	  establishing	  equivalence	  and	  difference	  is	  facilitated	  through	  the	  medium	  of	  film.	  	  The	  notion	  of	  overlapping	  and	  proliferating	  commodity-­‐images	  is	  also	  something	  that	  Yi	  played	  with	  in	  earlier	  works	  like	  “Traveler’s	  Melancholy.”	  	  Here,	  the	  story	  opened	  with	  the	  scene	  of	  the	  protagonist	  struggling	  to	  draw	  the	  face	  of	  Mireille	  Balin,	  the	  star	  and	  femme	  fatale	  of	  the	  1937	  French	  film	  “Pépé	  le	  Moko”	  for	  pamphlets	  advertising	  the	  film’s	  release	  in	  Korea	  under	  the	  name	  “Homeland	  Lost”	  (manghyang).	  	  The	  protagonist’s	  meeting	  with	  and	  attraction	  to	  the	  Russian	  beauty,	  the	  central	  plotline,	  is	  already	  mediated	  by	  the	  alluring	  close-­‐up	  of	  the	  French	  screen	  actress.	  Tracing	  the	  mingei	  or	  “folk	  craft”	  movement	  in	  Japan	  in	  the	  first	  half	  of	  the	  twentieth	  century	  and	  its	  relation	  to	  the	  emergence	  of	  Japan	  as	  an	  imperial	  power,	  the	  historian	  Kim	  Brandt	  noted	  a	  marked	  shift	  occurring	  in	  the	  late	  1930s	  in	  the	  Japanese	  mingei	  reformers’	  interests	  in	  the	  indigenous	  arts	  and	  crafts	  of	  Korea.125	  	  Whereas	  in	  the	  earlier	  decades	  of	  the	  century,	  the	  reformers	  had	  focused	  on	  collecting,	  preserving,	  and	  categorizing	  antiques	  that	  had	  survived	  from	  the	  previous	  ruling	  dynasties	  of	  the	  Korean	  Peninsula,	  they	  now	  turned	  to	  rediscovering	  and	  promoting	  Korean	  indigenous	  artisanal	  objects	  being	  produced	  and	  used	  in	  the	  present-­‐day.	  	  Reading	  this	  shift	  within	  the	  wartime	  Japanese	  empire’s	  goal	  of	  establishing	  an	  autarkic	  multicultural	  regional	  bloc	  and	  the	  changing	  geo-­‐political	  contours	  of	  the	  area,	  Brandt	  argued	  that	  this	  change	  reflected	  the	  effort	  to	  revise	  the	  
                                                125	  Kim	  Brandt,	  Kingdom	  of	  Beauty:	  Mingei	  and	  the	  Politics	  of	  Folk	  Art	  in	  Imperial	  Japan	  (Durham:	  Duke	  University	  Press,	  2007)	  176-­‐186.	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position	  of	  Korea	  from	  one	  of	  an	  antithetical	  relation	  to	  modern	  Japan	  to	  a	  complementary	  one.	  	  Whereas	  before	  Korea	  had	  been	  mostly	  categorized	  as	  an	  obstinately	  premodern	  society,	  reformers	  were	  now	  underscoring	  a	  new	  vision	  of	  Korea	  as	  an	  organic	  part	  of	  a	  modern	  Asia	  guided	  by	  Japan	  at	  the	  helm.126	  	  The	  shift	  to	  contemporary	  production	  of	  indigenous	  objects	  (i.e.	  the	  contemporary	  reproduction	  of	  indigenousness	  supposedly	  embodied	  in	  the	  objects)	  and	  inclusion	  of	  a	  much	  larger	  base	  of	  the	  masses	  as	  active	  producers	  and	  consumers	  of	  these	  objects,	  underscores	  the	  participatory,	  performative	  aspect	  of	  mobilization	  during	  the	  late	  colonial	  period	  that	  “White	  Dress	  and	  the	  Celadon”	  also	  reveals.	  	  	  	  	  	  	  	  	  In	  another	  Japanese-­‐language	  short	  story,	  “A	  Delicate	  Light”	  (Honokana	  Hikari),	  Yi	  continued	  to	  examine	  the	  enactment	  of	  Pan-­‐Asian	  subjectivity,	  but	  the	  text	  also	  offers	  a	  fascinating	  moment	  of	  “misreading”	  occurring	  in	  the	  process	  of	  representing	  the	  “native.”	  	  The	  story,	  which	  was	  published	  in	  the	  July	  1940	  issue	  of	  the	  Japanese	  literary	  journal	  Bungei,	  features	  as	  its	  main	  character	  a	  young	  Korean	  man	  named	  Uk	  who	  runs	  a	  small	  antique	  store	  in	  Pyŏngyang.	  	  The	  story	  centers	  around	  the	  discovery	  of	  a	  rare	  ancient	  sword	  from	  the	  Kokuryŏ	  period.	  	  Uk,	  having	  bought	  the	  sword	  from	  a	  local	  farmer,	  is	  thrilled	  by	  his	  acquisition	  and	  resists	  pressure	  from	  his	  parents	  to	  sell	  “such	  rusted	  over	  trash.”	  	  He	  is	  also	  pursued	  by	  Hori,	  the	  director	  of	  the	  Pyŏngyang	  museum,	  who	  wishes	  to	  purchase	  the	  rare	  artifact	  for	  exhibit.	  	  The	  plight	  of	  the	  beautiful	  yet	  impoverished	  kisaeng	  Wŏlmae,	  
                                                126	  Ibid,	  180.	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きざな軽蔑すべきものはないよ。」	  	  While	  some	  have	  interpreted	  Uk’s	  appreciation	  for	  the	  ancient	  artifact	  as	  expression	  of	  Yi	  Hyo-­‐sŏk’s	  own	  anti-­‐colonial	  sentiment,129	  one	  has	  to	  entirely	  ignore	  another,	  earlier	  section	  of	  the	  text	  in	  order	  to	  read	  this	  quote	  as	  such	  a	  direct	  critique	  of	  Japanese	  imperialism.	  	  In	  this	  earlier	  section,	  the	  characters	  of	  the	  museum	  director	  
                                                127	  Yi	  incorporated	  into	  this	  work	  several	  aspects	  and	  plotlines	  that	  were	  based	  on	  a	  real-­‐life	  incident	  known	  as	  “the	  crown	  affair”	  (“ōkan	  jiken”)	  of	  1935	  that	  led	  to	  the	  resignation	  of	  the	  director	  of	  the	  Pyŏngyang	  Museum.	  	  During	  a	  raucous	  banquet	  held	  to	  celebrate	  the	  exhibition	  of	  the	  rare	  artifact,	  the	  museum	  director	  allowed	  the	  guests	  to	  dress	  up	  one	  of	  the	  attendant	  kisaeng	  with	  the	  regalia	  of	  the	  Silla	  king,	  complete	  with	  the	  crown.	  	  When	  the	  story	  and	  the	  photographs	  taken	  to	  commemorate	  the	  night	  were	  leaked,	  the	  incident	  caused	  an	  uproar	  regarding	  the	  mishandling	  of	  a	  treasured	  artifact.	  	  For	  a	  short	  summary,	  Yi	  Ki-­‐hwan,	  “Silla	  57-­‐dae	  yŏwang	  ŭn	  p’yŏngyang	  kisaeng?”	  
Kyŏnghyang	  sinmun	  February	  15,	  2012.	  http://news.khan.co.kr/kh_news/khan_art_view.html?artid=201202152109485&code=990000	  	  	  	  128	  “Honokana	  Hikari,”	  Bungei	  July	  1940,	  97.	  	  	  	  129	  Yi	  Sang-­‐ok,	  “Yi	  Hyo-­‐sŏk	  ŭi	  il’ŏ	  chakp’umdŭl,”	  Ŭnpit	  songŏ	  :	  Yi	  Hyo-­‐sŏk	  Ilbonŏ	  chakp'umjip,	  226-­‐227.	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  130	  “Honokana	  Hikari,”	  Bungei	  July	  1940,	  94-­‐95.	  	  Also	  translated	  into	  Korean	  and	  reprinted	  in	  Ŭnpit	  
songŏ	  :	  Yi	  Hyo-­‐sŏk	  Ilbonŏ	  chakp'umjip	  trans.	  Song	  T’ae-­‐uk	  (Sŏul-­‐si:	  Haet’o,	  2005)	  38-­‐73.	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  Uk	  repeats	  Hori’s	  story	  to	  his	  friend,	  taking	  up	  a	  different	  position	  in	  the	  hierarchical	  structure	  and	  replicating	  it.	  	  Hori’s	  story	  regarding	  the	  Westerner’s	  display	  of	  Korean	  everyday	  objects	  is	  of	  course	  an	  instance	  in	  the	  modern	  phenomenon	  of	  collecting,	  where	  the	  aesthetic	  and	  monetary	  value	  of	  an	  object	  increase	  by	  way	  of	  decontextualization	  and	  diversion	  from	  their	  customary	  paths,	  a	  process	  that	  combines	  “the	  aesthetic	  impulse,	  the	  entrepreneurial	  link,	  and	  the	  touch	  of	  the	  morally	  shocking.”131	  	  Uk’s	  emotional	  reactions	  to	  Hori’s	  story	  and	  to	  his	  friend	  reveal	  anger	  toward	  the	  plunder	  of	  the	  native	  by	  the	  foreign,	  as	  well	  as	  the	  shame	  of	  not	  having	  recognized	  -­‐-­‐	  or	  not	  having	  internalized	  the	  gaze	  of	  the	  West	  -­‐-­‐	  sooner.	  	  	  But	  a	  “misreading”	  occurs,	  which	  proves	  to	  be	  central	  to	  the	  plot	  of	  the	  story.	  	  Hori	  pleads	  with	  Uk	  to	  hand	  over	  the	  rare	  artifact	  to	  the	  care	  of	  the	  museum,	  but	  Uk	  refuses:	  	  	  	  “When	  I	  got	  this	  from	  the	  innocent	  farmer,	  I	  told	  him	  that	  I	  will	  keep	  it	  close	  to	  me	  (mi	  ni	  tsukete)	  for	  a	  long	  time.	  	  To	  give	  this	  up	  would	  be	  to	  betray	  his	  trust.”	  	  Fukuda	  responded,	  “But	  to	  give	  it	  up	  would	  not	  mean	  that	  you	  would	  be	  throwing	  it	  away.	  	  The	  heritage	  of	  the	  museum	  is	  also	  your	  heritage.	  	  It	  would	  simply	  mean	  that	  the	  place	  of	  safekeeping	  would	  be	  different.	  	  And	  wouldn’t	  it	  benefit	  from	  receiving	  more	  love	  from	  a	  greater	  number	  of	  people?”	  	  “But	  I	  wish	  to	  keep	  it	  with	  me.	  	  I	  want	  to	  keep	  it	  close	  to	  myself.”132	  









「僕は自分で持ちたいのです。肌身離さず、持っていたいのです。」	  	  	  When	  Hori	  tries	  to	  entice	  Uk	  with	  a	  greater	  monetary	  sum,	  Uk	  becomes	  enraged	  that	  his	  unwillingness	  to	  part	  with	  the	  sword	  has	  been	  interpreted	  as	  a	  bargaining	  tactic.	  	  Facing	  increasing	  pressures	  to	  part	  with	  the	  sword,	  Uk	  finally	  goes	  mad.	  	  The	  story	  ends	  with	  Uk	  holding	  the	  sword	  in	  his	  hands,	  entranced	  by	  its	  delicate	  yet	  profound	  gleam	  of	  the	  sword	  in	  the	  light	  of	  the	  setting	  sun.	  	  Uk’s	  unwillingness	  to	  hand	  over	  the	  sword	  does	  not	  stem	  from	  any	  suspicion	  that	  Hori’s	  appreciation	  for	  the	  artifact	  or	  his	  declaration	  of	  love	  for	  Korea	  might	  be	  insincere.	  	  It	  is	  rather	  that	  Uk	  has	  completely	  internalized	  yet	  “misread”	  Hori’s	  message.	  	  Uk	  has	  fully	  embraced	  Hori’s	  calls	  for	  recovery	  of	  authenticity,	  which	  is	  seen	  as	  being	  embodied	  in	  the	  sword.133	  	  But	  while	  Hori’s	  critique	  is	  directed	  against	  a	  specific	  route	  of	  divergence	  and	  decontexualization,	  the	  movement	  of	  the	  artifact	  from	  East	  to	  West,	  and	  the	  domination	  particular	  to	  this,	  Uk	  has	  begun	  to	  perceive	  all	  movement	  of	  the	  artifact	  
                                                133	  In	  the	  story,	  the	  sword	  is	  described	  as	  possessing	  a	  powerful,	  almost	  other-­‐worldly	  presence,	  a	  description	  that	  brings	  to	  mind	  the	  notion	  of	  “aura”	  in	  Walter	  Benjamin’s	  oft-­‐cited	  essay	  “The	  Work	  of	  Art	  in	  the	  Age	  of	  Mechanical	  Reproduction”:	  “As	  soon	  as	  the	  ancient	  sword	  was	  unwrapped	  from	  its	  casing,	  the	  mood	  in	  the	  room	  was	  utterly	  transformed.	  	  The	  blue-­‐green	  blade	  gave	  off	  a	  ghostly	  air	  (kiki)	  that	  instantly	  dissipated	  any	  drunkenness	  from	  its	  audience	  and	  left	  them	  in	  a	  state	  of	  tense	  anticipation.	  	  Hori	  wrapped	  his	  hand	  around	  the	  hilt	  and	  barely	  managed	  to	  raise	  the	  sword	  closer	  to	  the	  light	  to	  look	  at	  it	  more	  closely.	  	  The	  pale	  hand	  of	  the	  contemporary	  man	  did	  not	  suit	  the	  large	  Kokuryŏ	  sword	  and	  Wŏlmae,	  frightened	  by	  the	  precariousness,	  instinctively	  stepped	  back.”	  	  “Honokana	  Hikari,”	  Bungei	  July	  1940,	  90.	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as	  violence.	  	  Accordingly,	  he	  desires	  to	  put	  a	  complete	  stop	  to	  the	  circulation	  of	  the	  object,	  even	  at	  the	  risk	  of	  his	  own	  annihilation.	  	  If,	  as	  Hughes	  has	  suggested,	  the	  culture	  of	  imperialization	  attempted	  to	  manage	  the	  relentless	  shock	  of	  capitalist	  modernity	  by	  “turning	  at	  once	  to	  stasis	  (the	  local)	  and	  disciplined	  movement	  (mobilization	  in	  an	  expanding	  imperial	  space),”	  then	  Uk’s	  “misreading”	  can	  be	  seen	  as	  disrupting	  the	  process	  of	  imperialization	  from	  within	  by	  attempting	  to	  shut	  down	  circulation	  altogether.134	  	  	  	  	  	  
Circulating	  Texts	  	  As	  texts	  produced	  for	  publication,	  the	  above	  literary	  works	  were	  themselves	  commodities	  put	  into	  circulation	  in	  the	  late	  colonial	  period.	  	  This	  was	  also	  the	  period	  when	  many	  Korean	  writers	  started	  to	  write	  literary	  works	  in	  Japanese.	  	  The	  establishment	  of	  Japanese	  as	  the	  universal	  language	  of	  Asia	  was	  crucial	  to	  effective	  mobilization	  and	  circulation,	  but	  the	  language	  was	  also	  a	  primary	  site	  where	  exclusion,	  hierarchy,	  and	  boundaries	  continued	  to	  surface.	  	  	  As	  is	  well-­‐known,	  language	  was	  a	  central	  symbol	  and	  technology	  of	  the	  imperialization	  movement	  of	  the	  late	  colonial	  period.	  	  Linguistic	  unification	  of	  Japan	  and	  Korea	  was	  key,	  both	  as	  a	  symbol	  of	  the	  complete	  integration	  encapsulated	  in	  the	  notion	  of	  “Japan	  and	  Korea	  as	  One	  Body,”	  as	  well	  as	  the	  mode	  of	  interpellation	  of	  the	  colonized	  population	  as	  imperial	  subjects;	  by	  speaking	  Japanese,	  the	  colonized	  could	  
                                                134	  Theodore	  Hughes,	  Literature	  and	  Film	  in	  Cold	  War	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  Korea,	  8.	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perceive	  themselves	  as	  participating	  in	  the	  collective	  community	  of	  the	  empire.	  135	  	  	  By	  the	  end	  of	  the	  1930s,	  Japanese	  became	  the	  only	  language	  taught	  in	  schools	  and	  almost	  all	  Korean-­‐language	  newspapers	  were	  shut	  down	  by	  1941.	  	  Such	  facts	  are	  often	  cited	  as	  evidence	  of	  the	  colonial	  regime’s	  plans	  to	  gradually	  eradicate	  Korean	  identity	  in	  the	  Korean	  Peninsula.	  	  The	  colonial	  regime,	  however,	  also	  faced	  the	  reality	  that	  language	  acquisition	  -­‐	  especially	  for	  such	  a	  large	  and	  internally	  highly	  divergent	  population	  grouped	  under	  the	  single	  category	  of	  “Koreans”	  -­‐	  could	  never	  be	  accomplished	  in	  a	  short	  period	  of	  time.	  	  Insistence	  upon	  exclusive	  usage	  of	  Japanese	  would	  mean	  that	  messages	  and	  information	  from	  the	  colonial	  authorities	  would	  simply	  not	  reach	  the	  vast	  majority	  of	  Koreans	  for	  a	  very	  long	  time.	  	  	  Examining	  this	  gap	  between	  goal	  and	  reality,	  the	  scholar	  Kwŏn	  Myŏng-­‐a	  has	  noted	  that	  the	  colonial	  governor	  general	  of	  Korea	  took	  up	  a	  two-­‐pronged	  approach	  that	  resulted	  in	  a	  divided	  linguistic	  system	  more	  complicated	  than	  outright	  eradication	  of	  Korean	  language	  and	  one	  that	  functioned	  upon	  the	  linguistic	  heterogeneity	  present	  within	  the	  notion	  of	  “Korean	  language.”136	  	  While	  pursuing	  a	  broad	  policy	  that	  encouraged	  and	  enforced	  exclusive	  usage	  of	  Japanese,	  the	  governor	  general	  also	  embraced	  the	  usage	  of	  “pure	  hangŭl”	  (sun	  hangŭl),	  a	  form	  of	  written	  Korean	  using	  only	  the	  phonetic	  hangŭl	  alphabet	  without	  any	  Chinese	  characters	  and	  aimed	  for	  easier	  comprehension	  by	  the	  non-­‐elite	  Korean	  populations.	  	  
                                                135	  For	  a	  more	  detailed	  discussion,	  see	  “The	  ‘National	  Language’	  Movement”	  section	  in	  Wan-­‐yao	  Chou,	  “The	  Kōminka	  Movement	  in	  Taiwan	  and	  Korea:	  Comparisons	  and	  Interpretations,”	  Peter	  Duus,	  Ramon	  Myers,	  and	  Mark	  Peattie	  ed.	  The	  Japanese	  Wartime	  Empire,	  1931-­‐1945	  (Princeton	  	  NJ:	  Princeton	  Univ.	  Press,	  1996)	  40-­‐70.	  	  136	  On	  the	  issue	  of	  language	  during	  the	  late	  colonial	  period,	  see	  Kwŏn	  Myŏng-­‐a,	  “Naesŏn	  ilch’e	  inyŏm	  ŭi	  kyunyŏl	  rosŏ	  ‘ŏnŏ,’”	  Hŭndŭllinŭn	  Ŏnŏdŭl:	  Ŏnŏ	  Ŭi	  Kŭndae	  Wa	  Kungmin	  Kukka	  (Sŏul:	  Sŏnggyun’gwan	  Taehakkyo	  Taedong	  Munhwa	  Yŏn’guwŏn,	  2008)	  479-­‐512.	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In	  contrast,	  the	  form	  of	  written	  Korean	  used	  by	  educated	  Koreans	  in	  various	  public	  spheres	  -­‐-­‐	  a	  “mixed”	  type	  where	  Chinese	  characters	  were	  used	  with	  hangŭl	  -­‐-­‐	  was	  drastically	  reduced,	  the	  logic	  being	  that	  since	  most	  highly	  educated	  Koreans	  were	  already	  able	  to	  read	  sophisticated	  Japanese,	  there	  was	  no	  justification	  for	  why	  the	  publications	  targeted	  toward	  this	  readership	  should	  not	  be	  written	  in	  Japanese.	  	  The	  result	  was	  that	  the	  higher	  linguistic	  register	  aimed	  toward	  the	  elite	  population	  became	  largely	  the	  realm	  of	  sophisticated	  Japanese	  language,	  and	  a	  certain,	  limited	  form	  of	  Korean	  language	  was	  promoted	  primarily	  for	  the	  function	  of	  disseminating	  information	  to	  the	  masses.	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  While	  such	  developments	  pressed	  down	  upon	  the	  colonial	  intellectuals	  by	  restricting	  the	  venues	  where	  their	  Korean-­‐language	  literary	  works	  could	  be	  published,	  there	  also	  were	  other	  less	  coercive	  factors	  at	  work	  that	  encouraged	  writing	  or	  translating	  literary	  works	  into	  Japanese.	  	  Such	  factors	  were	  discussed	  in	  various	  editorials	  and	  roundtables,	  such	  as	  the	  1938	  roundtable	  held	  in	  Korea	  under	  the	  title	  of	  “The	  Future	  of	  Korean	  Culture,”	  attended	  by	  major	  Korean	  and	  Japanese	  writers	  such	  as	  Im	  Hwa	  (1908-­‐1953),	  Yi	  T’ae-­‐jun,	  Murayama	  Tomoyoshi	  (1901-­‐1977),	  and	  Hayashi	  Fusao	  (1903-­‐1975).137	  	  Attendees	  discussed	  how	  writing	  in	  Japanese	  would	  open	  up	  a	  much	  larger	  transnational	  audience	  for	  the	  work	  of	  the	  
                                                137	  The	  roundtable	  was	  held	  in	  Kyŏngsŏng	  in	  October	  1938	  in	  occasion	  for	  the	  performance	  tour	  of	  the	  Japanese-­‐language	  adaptation	  of	  the	  Korean	  literary	  classic	  “Tale	  of	  Ch’unhyang”	  produced	  by	  Murayama	  Tomoyoshi	  and	  written	  by	  Chang	  Hyŏk-­‐chu.	  	  “The	  Future	  of	  Korean	  Culture”	  (“Chōsen	  
bunka	  no	  shōrai”)	  roundtable	  was	  published	  twice,	  once	  in	  Keijō	  nippō,	  a	  major	  Japanese-­‐language	  newspaper	  published	  in	  the	  Korean	  Peninsula,	  from	  November	  29	  through	  December	  8,	  1938	  and	  again	  in	  the	  January	  1939	  issue	  of	  the	  Japanese	  literary	  journal	  Bungakukai.	  	  See	  Serk-­‐bae	  Suh,	  “Empire	  and	  Nation:	  the	  Debates	  of	  Japanese	  and	  Korean	  Intellectuals	  on	  Nation	  and	  Culture	  from	  1930’s	  through	  the	  1950’s”	  (Ph.D.	  dissertation,	  UCLA,	  2006),	  113.	  	  Also	  Chapter	  3	  of	  Nayoung	  Aimee	  Kwon,	  “Translated	  Encounters	  and	  Empire:	  Colonial	  Korea	  and	  the	  Literature	  of	  Exile”	  (Ph.D.	  dissertation,	  UCLA,	  2007).	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colonial	  writer.	  	  Given	  that	  the	  Korean	  domestic	  market	  for	  literature	  remained	  relatively	  small	  in	  the	  late	  colonial	  period	  and	  only	  an	  extremely	  low	  percentage	  of	  Korean	  writers	  were	  making	  a	  living	  from	  writing	  alone,	  writing	  in	  Japanese	  was	  often	  touted	  as	  a	  major	  opportunity.	  	  	  	  	  Despite	  this	  potential,	  Korean	  writers	  repeatedly	  expressed	  concern	  that	  their	  literary	  works	  would	  be	  circulated	  and	  consumed	  within	  the	  Japanese	  empire	  simply	  as	  expressions	  of	  an	  essentialized,	  timeless	  Korean	  culture,	  rather	  than	  as	  works	  of	  a	  universal	  modern	  literature.	  	  In	  the	  aforementioned	  roundtable,	  Murayama	  assured	  the	  participating	  Korean	  writers	  that	  despite	  the	  Japanese-­‐language	  policy	  and	  worries	  that	  Korean	  literature	  would	  come	  under	  threat,	  the	  Korean	  classics	  should	  and	  would	  certainly	  be	  preserved.	  	  Im	  impatiently	  interjected,	  however,	  that	  the	  critical	  issue	  was	  not	  about	  the	  classics.	  	  Im	  emphasized	  this	  sentiment	  in	  the	  “Korean	  Literature	  Special”	  (“Chōsen	  bungaku	  
tokushū”)	  featured	  in	  the	  July	  1940	  issue	  of	  the	  major	  Japanese	  literary	  monthly	  
Bungei,	  where	  the	  essays	  by	  Im	  and	  the	  Japanese	  literary	  critic	  Hayashi	  Fusao	  served	  to	  frame	  and	  introduce	  the	  works	  of	  Korean	  literature.	  	  	  	  	  	  	  In	  his	  essay	  titled	  “The	  Spirit	  of	  Korea”	  (“Chōsen	  no	  seishin”),	  Hayashi	  defined	  Korean	  literature	  as	  literature	  that	  expressed	  the	  “pure,	  rich,	  and	  noble”	  spirit	  of	  Korea.	  	  While	  encouraging	  Korean	  writers	  to	  write	  and	  translate	  more	  works	  into	  Japanese,	  Hayashi	  also	  argued	  that	  the	  defining	  characteristics	  of	  Korean	  literature	  had	  their	  basis	  in	  the	  way	  that	  Korean	  literature	  had	  developed	  in	  self-­‐imposed	  isolation	  from	  Japanese	  and	  world	  literatures.	  	  Hayashi	  added	  that	  his	  least	  favorite	  works	  of	  Korean	  literature	  were	  ones	  too	  heavily	  influenced	  by	  Japanese	  literature.	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In	  contrast,	  Im	  Hwa’s	  essay,	  “Circumstances	  of	  Contemporary	  Korean	  Literature”	  (“Gendai	  Chōsen	  bungaku	  no	  kankyō”),	  repeatedly	  emphasized	  the	  separation	  between	  traditional	  and	  modern	  Korean	  literatures.	  	  Im	  asserted	  that	  if	  literature	  is	  an	  expression	  of	  a	  spirit,	  modern	  Korean	  literature	  is	  more	  an	  expression	  of	  a	  “new	  spirit”	  of	  the	  twentieth	  century	  (ataraishii	  seishin	  no	  hitotsu	  
hyōgen),	  in	  a	  form	  heavily	  influenced	  by	  Japanese	  and	  Western	  naturalism,	  than	  an	  expression	  of	  a	  timeless	  “Korean	  spirit.”	  	  He	  supported	  the	  idea	  that	  rather	  than	  thinking	  of	  modern	  Korean	  literature	  only	  as	  a	  product	  of	  a	  traditional	  Korean	  literature	  or	  an	  offshoot	  of	  modern	  Japanese	  literature,	  it	  should	  be	  conceptualized	  as	  one	  distinct,	  regional	  species	  of	  a	  global	  modern	  literature.	  	  	  Along	  with	  Hayashi	  Fusao	  and	  Im	  Hwa’s	  essays,	  the	  “Korean	  Literature	  Special”	  issue	  of	  Bungei	  featured	  literary	  works	  by	  four	  Korean	  writers,	  one	  of	  which	  was	  Yi	  Hyo-­‐sŏk’s	  “A	  Delicate	  Light.”138	  	  Like	  Im	  Hwa,	  Yi	  expressed	  wariness	  toward	  the	  tendency	  where,	  although	  the	  potential	  readership	  and	  market	  for	  the	  Korean	  writer	  were	  being	  broadened,	  the	  literary	  works	  themselves	  were	  being	  restricted	  in	  the	  name	  of	  representing	  Korean	  indigenousness,	  a	  restriction	  that	  was	  promoted	  within	  the	  market	  of	  Japanese-­‐language	  publications.	  	  In	  a	  1942	  essay	  titled	  “Literature	  and	  the	  National	  Character:	  a	  Note	  of	  Literary	  Consideration”	  published	  in	  the	  Maeil	  Sinbo,	  a	  mouthpiece	  for	  the	  colonial	  government	  and	  the	  only	  Korean-­‐
                                                138	  The	  featured	  short	  stories	  were	  original	  works	  written	  in	  Japanese	  by	  Korean	  writers	  many	  of	  whom	  had	  already	  achieved	  recognition	  for	  writing	  in	  Japanese.	  	  Chang	  Hyŏk-­‐ju	  was	  one	  of	  the	  most	  famous	  Korean	  writers	  in	  Japan	  writing	  in	  Japanese,	  having	  won	  in	  1932	  second	  place	  in	  the	  journal	  Kaizō’s	  annual	  literary	  competition.	  	  Kim	  Saryang	  was	  an	  Akutagawa	  Literary	  Prize	  finalist	  for	  his	  short	  story	  “Into	  the	  Light”	  (“Hikari	  no	  naka	  ni”)	  published	  in	  1939.	  	  Yu	  Chin-­‐o	  and	  Yi	  Hyo-­‐sŏk	  were	  also	  authors	  who	  actively	  produced	  works	  in	  Japanese	  during	  this	  period.	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language	  newspaper	  standing	  after	  the	  shutdown	  of	  the	  Tonga	  Ilbo	  and	  Chosŏn	  Ilbo,	  Yi	  argued:	  	  	  	  What	  I	  want	  to	  point	  out	  is	  that	  it	  is	  nonsensical	  to	  fixate	  so	  heavily	  upon	  such	  a	  uniform	  notion	  of	  the	  native	  (hyangt’o)	  or	  local	  (chibang),	  an	  unfortunate	  consequence	  of	  eagerness	  to	  explore	  local	  color	  and	  to	  write	  work	  that	  would	  be	  representative	  of	  the	  local…	  When	  looking	  for	  the	  local,	  writers	  habitually	  turn	  their	  eyes	  to	  the	  rural	  area	  to	  dig	  up	  and	  venerate	  that	  which	  is	  primitive	  (wŏnsijŏk)	  and	  folkish	  (t’osokchŏk).	  	  It	  is	  similar	  to	  the	  way	  in	  which	  [the	  Irish	  playwright	  J.M.]	  Synge,	  seeking	  to	  depict	  Ireland,	  dug	  up	  the	  primitive	  lives	  of	  the	  people	  of	  the	  Aran	  Islands.	  	  Of	  course,	  such	  scenes	  also	  should	  be	  represented,	  but	  to	  make	  it	  the	  norm	  is	  to	  take	  up	  a	  very	  narrow	  view.	  	  If	  we	  may	  say,	  albeit	  with	  some	  exaggeration,	  that	  the	  picture	  postcards	  with	  colored	  prints	  of	  the	  ancient	  artifact,	  the	  dancing	  
kisaeng,	  or	  the	  old	  top-­‐knot	  smoking	  his	  pipe,	  exist	  only	  to	  appeal	  to	  the	  curiosity	  of	  the	  foreign	  tourist,	  we	  may	  also	  say	  that	  the	  absurd	  veneration	  of	  folkish	  literature	  rises	  out	  of	  the	  aim	  to	  please	  the	  foreign	  editor.139	  	  	  	  	  	  	  	  
지방색을	  탐구해서	  지방적인	  대표작을	  써야겠다는	  성의의	  나머지	  누구나가	  
일률로	  향토적인	  것,	  지방적인	  것	  하고	  눈알을	  붉히는	  것은	  무의미하다는	  
것이다…	  지방적인	  것을	  찾을	  때,	  작가들은	  흔히	  향토로	  눈을	  보내	  즐겨서	  
원시적인	  것,	  토속적인	  것,	  미속적인	  것을	  숭상하고	  샅샅이	  들쳐	  내왔다.	  	  
애란을	  그리려는	  싱그가	  아란도	  주민의	  원시생활을	  들쳐	  낸	  것과	  같은	  
태도였다.	  	  물론	  그런	  방면도	  한번은	  응당	  표현을	  힘입어야	  할	  것은	  사실이나	  
그것을	  능사로	  삼음은	  도리여	  협착한	  아량이다.	  	  고도기의	  무기와	  담뱃대를	  
문	  상투쟁이의	  모양을	  색판으로	  박은	  그림엽서가	  순전히	  외지에서	  온	  
관광객의	  호기심에	  영합하려는	  목적에서	  나온	  것이라면	  부질없은	  토속적	  
문학의	  숭상은	  외지의	  편집자의	  비위를	  맞추려는	  심신의	  소치로	  추단받아도	  
하는	  수	  없는	  노릇이다.	  	  	  	  	  Here,	  Yi	  turned	  to	  the	  case	  of	  the	  Irish	  playwright	  Synge	  and	  the	  development	  of	  Irish	  literature	  under	  British	  imperialism,	  to	  critique	  the	  situation	  of	  late	  colonial	  
                                                139	  “Munhak	  kwa	  kungminsŏng:	  han’gae	  ŭi	  munhakjŏk	  kaksŏ,”	  Saeropke	  wansŏnghan	  yi	  hyo-­‐sŏk	  
chŏnjip	  volume	  6,	  264-­‐265.	  	  Originally	  published	  in	  Maeil	  sinbo	  March	  3-­‐6,	  1942.	  	  In	  a	  1936	  roundtable,	  Yi	  had	  discussed	  the	  issues	  regarding	  establishment	  of	  certain	  non-­‐Western	  works	  such	  as	  those	  by	  Rabindranath	  Tagore,	  as	  part	  of	  world	  literature.	  	  Responding	  to	  other	  participants	  who	  equated	  successful	  exportation	  of	  the	  literary	  work	  in	  the	  world	  market	  to	  the	  literary	  quality	  of	  the	  work,	  Yi	  noted	  that	  translation	  or	  writing	  in	  English	  had	  been	  key	  to	  such	  recognition.	  	  “P’yŏngyang	  mun’in	  chwadamhoe,”	  Saeropke	  wansŏnghan	  yi	  hyo-­‐sŏk	  chŏnjip	  volume	  6.	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Korea.	  	  Just	  as	  Uk	  in	  “A	  Delicate	  Light”	  had	  conflated	  the	  imperial	  museum	  with	  the	  Westerner’s	  house,	  Yi	  was	  pointing	  to	  an	  overlap.	  	  Yi	  went	  on	  to	  add:	  	  The	  dynamic	  energy	  of	  Korea	  is	  actually	  to	  be	  found	  in	  the	  city.	  	  If	  we	  do	  not	  appreciate	  this	  fact,	  we	  will	  not	  properly	  grasp	  the	  theme.	  	  Some	  may	  call	  this	  aspect	  the	  aspect	  of	  enlightenment	  (kaehwa)	  or	  the	  aspect	  of	  the	  global	  (segye).	  	  This	  is	  because	  in	  this	  space	  the	  elements	  of	  everyday	  life	  that	  are	  global	  are	  fused	  with	  those	  that	  are	  local.	  	  Without	  expression	  of	  this	  global	  aspect,	  our	  “native	  land”	  will	  forever	  be	  relegated	  to	  the	  uncharted	  territory	  of	  the	  primitive.140	  	  	  	  	  	  
조선의	  움직임은	  오히려	  도회에	  있다.	  	  이	  면의	  숭상이	  없이는	  주체적인	  
파악은	  드디어	  불능한	  것이다.	  	  개화면이라고	  해도	  좋고	  세계면이라고	  해도	  
좋다.	  	  세계적인	  생활요소가	  거기에서는	  지방적인	  것과	  합류	  융화되어	  있는	  
까닭이다.	  	  이	  세계면의	  표현이	  없이는	  언제까지나	  향토를	  원시의	  미간지	  
속에	  버려두는	  점밖에는	  안	  된다.	  	  
	  
	   By	  examining	  Yi	  Hyo-­‐sŏk’s	  literary	  texts,	  this	  chapter	  explored	  the	  aesthetic	  production	  of	  “the	  East”	  in	  the	  Korean	  cultural	  field	  of	  the	  late	  colonial	  period.	  	  The	  invocation	  of	  common	  cultural	  characteristics	  as	  well	  as	  a	  shared	  destiny	  among	  Asian	  nations	  was	  appropriated	  to	  legitimate	  the	  Japanese	  empire’s	  expansion	  in	  the	  region.	  Asianism,	  however,	  could	  not	  be	  simply	  dismissed	  as	  false	  rhetoric	  of	  the	  empire,	  as	  it	  was	  also	  an	  instance	  of	  how	  the	  global	  debates	  about	  the	  crisis	  of	  modernity	  were	  localized	  among	  Japanese	  and	  Korean	  intellectuals,	  who	  attempted	  to	  identify	  “the	  East,”	  defined	  in	  contrast	  to	  the	  problematic	  modernity	  and	  to	  resuscitate	  elements	  of	  this	  idealized	  cultural	  base	  for	  a	  non-­‐Eurocentric	  modernity.	  	  The	  representations	  of	  quintessentially	  Korean	  beauty	  in	  Yi’s	  late	  colonial	  period	  writings	  was	  a	  continuation	  of	  the	  discourse	  of	  nativism	  from	  the	  1920s	  and	  30s	  
                                                140	  “Munhak	  kwa	  kungminsŏng:	  han’gae	  ŭi	  munhakjŏk	  kaksŏ,”	  Saeropke	  wansŏnghan	  yi	  hyo-­‐sŏk	  
chŏnjip	  volume	  6,	  265.	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Ch’oe	  Chae-­‐sŏ	  and	  the	  Imperialization	  of	  the	  Colony	  	  	  	  	   In	  1943,	  the	  influential	  literary	  critic	  Ch’oe	  Chae-­‐sŏ	  (1908-­‐1964)	  published	  in	  Japanese	  a	  collection	  of	  essays	  and	  literary	  criticism	  titled	  Korean	  Literature	  in	  a	  
Time	  of	  Transition	  (Tenkanki	  no	  chōsen	  bungaku).141	  	  In	  the	  book,	  Ch’oe	  supported	  the	  assimilation	  of	  Koreans	  into	  imperial	  subjects	  in	  line	  with	  the	  policy	  of	  “Japan	  and	  Korea	  as	  One	  Body”	  (naisen	  ittai,	  naesŏn	  ilch’e)	  and	  envisioned	  the	  changing	  shape	  of	  Korean	  literature	  in	  relation	  to	  its	  full	  integration	  into	  Japanese	  culture.	  	  	  	  In	  addition	  to	  these	  larger	  goals,	  Ch’oe	  claimed	  that	  the	  essays	  also	  traced	  one	  man’s	  deeply	  personal	  struggle.	  	  In	  the	  book’s	  preface,	  he	  wrote:	  	  On	  a	  personal	  level,	  I	  may	  say	  that	  this	  insignificant	  collection	  of	  essays	  forms	  a	  record	  of	  my	  soul	  as	  I	  arrived	  at	  discovering	  the	  Japanese	  state	  (Nihon	  
kokka)	  from	  the	  world	  of	  literature.	  	  From	  a	  young	  age,	  I	  had	  always	  been	  fond	  of	  Japanese	  language,	  its	  rooms	  (heya),	  its	  politeness,	  its	  lively	  intellectual	  curiosity,	  and	  especially	  Meiji	  literature.	  	  And	  I	  came	  to	  know	  several	  Japanese	  friends	  on	  an	  intimate	  level.	  	  In	  this	  way,	  I	  breathed	  Japan	  and	  came	  to	  mature	  in	  Japan.	  	  But	  at	  the	  same	  time,	  I	  had	  never	  tried	  to	  deliberately	  link	  these	  things	  in	  relation	  to	  the	  Japanese	  state.	  	  It	  was	  because	  they	  had	  rather	  been	  issues	  of	  personal	  inclination	  (shumi)	  and	  cultivation	  (kyōyō).	  	  	  That	  I	  had	  to	  newly	  detach	  from	  myself	  these	  things,	  things	  I	  had	  absorbed	  over	  such	  a	  long	  time,	  in	  order	  to	  link	  them	  in	  a	  conscious	  manner	  to	  Japan	  –	  this	  was	  a	  shock	  and	  sometimes	  even	  a	  thing	  of	  embarrassment	  for	  me.	  	  But	  I	  soon	  realized	  that	  this	  would	  be	  the	  road	  of	  thorns,	  which	  our	  brethren	  (waga	  dōhō)	  had	  to	  tread	  on	  and	  overcome.	  	  Since	  that	  day,	  I	  have	  resolutely	  
                                                141	  Ch’oe	  Chae-­‐sŏ,	  Tenkanki	  no	  Chōsen	  Bungaku	  (Keijō/Kyŏngsŏng,	  Korea:	  Jinbunsha/Inmunsa,	  1943).	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の道ではなく、我が同胞の道を踏んだ。それは要するに一億国民の道だ。	  	  	  The	  preface	  describes	  the	  process	  of	  transition	  through	  a	  fascinating	  series	  of	  apparent	  contradictions	  that	  problematizes	  a	  simplistic	  understanding	  of	  Ch’oe’s	  ideological	  “turn”	  toward	  support	  of	  wartime	  imperialization	  as	  a	  switch	  from	  “Korean”	  to	  “Japanese”.	  	  Ch’oe	  states	  that	  he	  had	  already	  been	  thoroughly	  “Japanese”	  in	  terms	  of	  cultural	  assimilation	  -­‐	  “I	  breathed	  Japan	  and	  came	  to	  mature	  in	  Japan”	  –	  but	  that	  in	  the	  contemporary	  “time	  of	  transition”	  he	  has	  had	  to	  undergo	  a	  change	  nonetheless.	  	  And	  he	  has	  taken	  on	  a	  future	  which	  is	  at	  once	  his	  and	  not	  his,	  a	  future	  
                                                142	  The	  term	  kokumin	  has	  been	  variously,	  and	  somewhat	  confusingly,	  translated	  into	  English	  as	  “national”,	  “imperial”,	  or	  “people”.	  	  Instead,	  I	  use	  the	  term	  in	  its	  phoneticized	  form	  throughout	  the	  chapter.	  	  In	  the	  specific	  historical	  context	  of	  late	  colonial	  period	  Korea,	  the	  word	  kokumin	  was	  used	  to	  precisely	  suture	  together	  the	  potentially	  conflicting	  identities	  of	  “national”	  and	  “imperial”	  under	  the	  ideology	  of	  imperialization	  whereby	  the	  colonized	  population	  would	  become	  imperial	  subjects.	  	  Naoki	  Sakai’s	  phrase	  “imperial	  nationalism”	  underscores	  the	  hybrid	  nature	  of	  kokumin.	  	  See	  Naoki	  Sakai,	  “Subject	  and	  Substratum:	  On	  Japanese	  Imperial	  Nationalism,”	  Cultural	  Studies	  vol.	  14	  (2000):	  462-­‐530.	  	  Additionally,	  the	  term	  contained	  a	  conservative	  populist	  bent,	  as	  I	  show	  in	  my	  reading	  of	  Ch’oe’s	  essays.	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that	  is	  to	  be	  shared	  by	  all	  one	  hundred	  million	  subjects	  of	  the	  Japanese	  empire	  but	  one	  that	  is	  nonetheless	  arduous	  and	  “not	  my	  own.”143	  	  	  	  	  	  	  	  A	  star	  graduate	  from	  the	  English	  literature	  department	  of	  Keijō	  Imperial	  University	  (the	  precursor	  to	  current-­‐day	  Seoul	  National	  University),	  Ch’oe	  became	  a	  leading	  literary	  scholar	  and	  critic	  for	  the	  Korean	  literary	  scene	  from	  the	  early	  1930s,	  introducing	  the	  avant-­‐garde	  styles	  of	  modernist	  writers	  like	  T.S.	  Eliot	  and	  Aldous	  Huxley	  to	  the	  colony.	  	  As	  his	  preface	  suggests,	  Ch’oe’s	  predilection	  for	  “Japan”	  had	  been	  for	  a	  “Japan”	  which	  stood	  as	  both	  embodiment	  and	  medium	  of	  modernity	  and	  one	  which	  did	  not	  conflict	  with	  his	  inclination	  for	  cultural	  and	  intellectual	  cosmopolitanism.	  	  The	  fecund	  space	  of	  the	  imperial	  university	  that	  had	  allowed	  for	  a	  member	  of	  the	  colonized	  elite	  to	  embrace	  “Japan”	  on	  a	  personal	  and	  most	  intimate	  level	  was,	  of	  course,	  securely	  contained	  within	  a	  highly	  privileged	  sphere.	  	  	  Ch’oe's	  preface	  above	  describes	  a	  shift	  beginning	  the	  late	  1930s	  from	  this	  earlier	  status,	  a	  change	  significant	  enough	  to	  “shock”	  and	  “embarrass”	  him.	  	  The	  fundamental	  change	  that	  he	  describes	  in	  the	  preface	  is	  that	  a	  much	  larger	  swath	  of	  the	  population	  –	  far	  beyond	  the	  small,	  exclusive	  sphere	  where	  he	  belonged	  -­‐	  would	  have	  to	  learn	  to	  embrace	  “Japan.”	  	  This	  shift,	  from	  a	  highly	  individualistic	  and	  limited	  basis	  to	  a	  much	  larger	  community	  of	  “brethren,”	  is	  accompanied	  by	  a	  change	  in	  the	  speed	  and	  manner	  with	  which	  the	  linkage	  to	  “Japan”	  will	  occur;	  whereas	  Ch’oe	  had	  “absorbed	  [“Japan”]	  over	  such	  a	  long	  time,”	  the	  community	  of	  “brethren”	  already	  find	  themselves	  standing	  on	  the	  fateful	  road	  toward	  “Japan.”	  	  	  
                                                143	  “One	  hundred	  million”	  (ichi	  oku)	  was	  the	  combined	  population	  of	  the	  formal	  Japanese	  empire,	  which	  included	  Japan	  proper,	  colonial	  Taiwan	  and	  Korea.	  	  Often	  used	  in	  contrast	  to	  the	  twenty	  million	  population	  of	  the	  Korean	  Peninsula,	  the	  number	  signified	  the	  coming	  together	  of	  the	  colonies	  and	  the	  metropole	  into	  a	  single	  unity.	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But	  how	  would	  this	  community	  be	  constituted?	  	  Also,	  how	  would	  it	  proceed	  down	  the	  difficult	  road	  and	  accomplish	  its	  fate?	  	  And	  what	  was	  the	  nature	  of	  the	  “Japan”	  it	  should	  embrace?	  	  Through	  examining	  Ch’oe’s	  book	  Korean	  Literature	  in	  a	  
Time	  of	  Transition,	  as	  well	  as	  essays	  and	  roundtable	  talks	  from	  the	  major	  literary	  journal	  Kokumin	  Literature	  (Kokumin	  Bungaku)	  where	  Ch’oe	  served	  as	  editor-­‐in-­‐chief,	  I	  explore	  how	  he	  and	  other	  supporters	  of	  wartime	  mobilization	  sought	  to	  define	  imperialization	  of	  the	  colonized	  population	  and	  the	  integration	  of	  Korea	  with	  Japan.	  	  Ch’oe	  asserted	  that	  Korean	  society	  had	  become	  deeply	  fissured	  under	  the	  divisive	  forces	  of	  capitalist	  modernity	  and	  liberal	  individualism.	  	  The	  solution	  to	  this	  difficult	  problem,	  he	  argued,	  rested	  in	  the	  establishment	  of	  proper	  “culture”	  –	  termed	  kokumin	  culture	  -­‐	  where	  the	  individual	  would	  be	  defined	  through	  his	  belonging,	  rather	  than	  by	  his	  opposition,	  to	  the	  community.	  	  The	  contemporary	  moment,	  which	  called	  for	  total	  mobilization	  of	  the	  empire,	  was	  revolutionary	  because	  it	  pointed	  toward	  this	  goal.	  	  But	  there	  was	  another	  conundrum,	  namely	  the	  shifting	  yet	  still	  persistent	  difference	  between	  the	  colony	  and	  the	  imperial	  metropole	  that	  continued	  to	  divide.	  	  In	  addition	  to	  proposing	  various	  means	  to	  overcome	  this	  difference,	  Ch’oe	  argued	  that	  colonized	  subjects	  could	  not	  only	  “catch	  up”	  but	  even	  surpass	  the	  Japanese	  as	  exemplary	  imperial	  subjects.	  	  His	  claim	  relied	  upon	  the	  belief	  that	  if	  the	  contemporary	  historical	  moment	  were	  indeed	  revolutionary	  and	  truly	  new,	  the	  integration	  of	  colonial	  Korea	  to	  Japan	  proper	  should	  give	  rise	  to	  a	  new	  empire,	  where	  the	  relationship	  between	  the	  “local”	  and	  the	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metropole	  would	  be	  one	  of	  dialectical	  synthesis,	  rather	  than	  of	  dominance	  and	  antagonism.144	  	  	  
A	  Time	  of	  Transition	  The	  concept	  of	  “culture,”	  especially	  in	  the	  privileged	  form	  of	  “kokumin	  culture”	  (kokumin	  bunka),	  was	  central	  to	  how	  Ch’oe	  understood	  the	  historical	  trajectory	  of	  his	  contemporary	  period.	  	  Starting	  with	  the	  premise	  that	  the	  culture	  of	  the	  Korean	  Peninsula	  was	  facing	  a	  change-­‐or-­‐perish	  moment	  in	  history,	  Ch’oe	  outlined	  its	  point	  of	  departure	  and	  future	  trajectory	  in	  his	  short	  essay,	  “The	  Principles	  of	  Culture	  in	  a	  Time	  of	  Transition”	  (“Tenkanki	  no	  bunka	  riron”).	  	  Ch’oe’s	  1943	  book	  of	  essays	  
Korean	  Literature	  in	  a	  Time	  of	  Transition	  begins	  with	  this	  piece,	  a	  slightly	  modified,	  Japanese-­‐language	  version	  of	  the	  Korean-­‐language	  essay	  originally	  published	  in	  the	  February	  1941	  issue	  of	  the	  literary	  journal	  Inmun	  p’yŏngnon	  (Critical	  Humanities).	  	  Although	  addressing	  the	  “culture”	  of	  Korean	  Peninsula	  as	  a	  whole	  in	  the	  essay,	  Ch’oe’	  is	  fundamentally	  concerned	  with	  the	  position	  of	  colonial	  intellectuals	  in	  relation	  to	  society	  and	  their	  plight	  in	  a	  time	  of	  transition.	  	  Starting	  the	  essay	  with	  the	  section	  titled,	  “Rupture	  in	  Culture”	  (“Bunka	  no	  bunretsu”),	  Ch’oe	  noted	  that,	  from	  the	  late	  Taishō	  period	  when	  “culture”	  came	  to	  be	  
                                                144	  Serk-­‐bae	  Suh	  has	  provided	  a	  cogent	  analysis	  of	  how	  Ch’oe	  Chae-­‐sŏ’s	  attempts	  to	  establish	  an	  autonomous	  space	  for	  Korean	  culture	  ultimately	  functioned	  to	  legitimize	  Japanese	  colonialism	  of	  the	  wartime	  period.	  	  While	  agreeing	  with	  Suh’s	  point	  that	  Ch’oe	  called	  for	  treatment	  of	  Korea	  as	  a	  discrete	  unit	  within	  the	  larger	  imperial	  Japan,	  I	  also	  provide	  new	  points	  of	  analysis.	  	  I	  emphasize	  how	  Ch’oe	  envisioned	  Korean	  culture	  in	  a	  dialectical	  relationship	  with	  the	  existing	  culture	  of	  Japan	  proper,	  a	  relationship	  from	  which	  both	  Korea	  and	  Japan	  would	  emerge	  transformed.	  	  By	  looking	  at	  various	  published	  roundtables	  and	  conversations,	  I	  locate	  points	  of	  discursive	  tension	  that	  such	  assertion	  created.	  	  I	  also	  demonstrate	  how	  Ch’oe’s	  concerns	  about	  resolving	  social	  division	  and	  conflict	  within	  Korean	  society	  informed	  his	  discussion	  about	  imperialization.	  	  	  Serk-­‐bae	  Suh,	  “The	  Location	  of	  ‘Korean’	  Culture:	  Ch’oe	  Chaesŏ	  and	  Korean	  Literature	  in	  a	  Time	  of	  Transition,”	  The	  Journal	  of	  Asian	  
Studies	  Vol.	  70,	  No.1	  (February	  2011):	  53-­‐75.	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consciously	  pursued	  in	  Korea,	  it	  was	  marked	  by	  serious	  ruptures,	  as	  in	  Japan.	  	  We	  could	  see	  these	  ruptures,	  he	  noted,	  when	  upon	  just	  hearing	  the	  terms	  “cultural	  life,”	  “culturalism,”	  and	  “actual	  life”	  (bunka	  seikatsu,	  bunka	  shugi,	  and	  jisseikatsu	  respectively)	  we	  could	  immediately	  sense	  the	  bitter	  antagonism	  –	  “brimming	  forth	  with	  jealousy,	  enmity,	  and	  resentment”	  –	  existing	  between	  them.	  	  Those	  who	  pursued	  the	  so-­‐called	  “cultural	  life”	  in	  Korea	  understood	  culture	  as	  purely	  materialistic	  and	  were	  content	  with	  superficially	  imitating	  the	  Western	  lifestyle,	  best	  expressed	  by	  patterns	  of	  consumption.	  	  They	  turned	  a	  blind	  eye	  to	  things	  like	  the	  “actual	  life”	  of	  Korea,	  Ch’oe	  charged.	  	  For	  their	  part,	  those	  supporters	  of	  “culturalism”	  decried	  this	  vulgarized	  form	  of	  culture	  enjoyed	  by	  an	  extremely	  limited	  number	  of	  Koreans,	  but	  they	  also	  despaired	  at	  the	  state	  of	  the	  Korean	  masses	  who	  “remained	  completely	  removed	  from	  culture	  altogether”.	  	  Lacking	  the	  courage	  to	  “dive	  into	  the	  waves	  of	  actual	  life,”	  but	  still	  seeking	  to	  engage	  with	  culture	  in	  more	  meaningful	  ways	  than	  materialistic	  indulgences,	  the	  culturalists	  (bunkashugisha)	  pursued	  “pure	  culture”	  as	  a	  kind	  of	  absolute,	  universal	  value.	  	  	  	  Concerning	  the	  third	  term	  “actual	  life,”	  Ch’oe	  never	  explicitly	  defined	  it	  despite	  continually	  referring	  to	  it.	  	  Rather,	  “actual	  life”	  is	  defined	  in	  implicit	  contrast	  to	  the	  other	  two	  terms;	  in	  the	  essay,	  “actual	  life”	  is	  that	  which	  is	  estranged	  from	  both	  the	  “cultural	  life”	  and	  “culturalism.”	  	  We	  can	  deduce	  from	  his	  writing	  that	  it	  has	  to	  do	  with	  the	  lives	  of	  the	  vast	  majority	  of	  the	  population	  who	  seemed	  largely	  backward	  and	  clearly	  dissimilar	  to	  the	  elites	  who	  pursued	  “culture”	  whether	  in	  its	  materialist	  or	  idealist	  form.	  	  We	  can	  also	  see	  from	  Ch’oe’s	  arguments,	  however,	  that	  even	  as	  the	  masses	  were	  alien	  to	  the	  colonial	  elites,	  the	  two	  groups	  could	  not	  be	  completely	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separated,	  bound	  as	  they	  were	  by	  the	  notion	  of	  “Korea”	  as	  the	  “real”,	  so	  that	  “actual	  life”	  served	  as	  a	  ghostly	  reminder	  of	  the	  society’s	  problematic	  unevenness	  and	  alienation;	  thus	  Ch’oe’s	  assertion	  that	  the	  Korean	  intellectuals’	  pursuit	  of	  “culture”	  was,	  in	  fact,	  “a	  thing	  alienated	  from	  the	  current	  actual	  life	  of	  Korea”	  (chōsen	  no	  
genjitsu	  seikatsu	  kara	  yūri	  shita	  mono)	  and	  that	  “cultural	  life”	  as	  superficial	  imitation	  of	  Western	  culture	  seemed	  oblivious	  to	  the	  “actual	  life”	  of	  Korea.	  	  In	  other	  words,	  the	  notion	  of	  “Korea”	  made	  the	  separation	  between	  the	  Korean	  elites	  and	  the	  masses	  also	  a	  problem	  of	  self-­‐division	  for	  the	  elites,	  the	  culturalist	  intellectuals,	  whereby	  the	  intellectuals	  perceived	  themselves	  as	  alienated	  from	  their	  own	  “actual	  life”.145	  	  	  	  	   But	  in	  addition	  to	  the	  ghostly	  presence	  of	  the	  term	  “actual	  life”,	  another	  word	  haunts	  Ch’oe’s	  discussion	  of	  “Rupture	  in	  Culture”,	  namely	  “modernity”.	  	  Indeed,	  every	  time	  Ch’oe	  uses	  the	  word	  “culture”	  in	  this	  section,	  we	  could	  substitute	  in	  its	  place	  the	  word	  “modernity”.	  	  I	  am	  referring	  here	  to	  the	  way	  that	  “modernity”	  is	  used	  in	  its	  most	  common	  parlance	  in	  relation	  to	  non-­‐Western	  nations,	  to	  indicate	  a	  historical	  trajectory	  of	  being	  “opened	  up”	  from	  the	  outside	  to	  join	  in	  the	  global	  capitalist	  system	  and	  to	  rapidly	  transform	  internally.	  	  The	  reason	  why	  the	  cultured	  elites	  could	  not	  be	  completely	  separated	  from	  the	  problematic	  masses,	  why	  the	  latter	  were	  designated	  as	  “actual	  life”	  for	  the	  former	  despite	  the	  evident	  differences	  between	  the	  two,	  becomes	  clearer	  when	  we	  understand	  that	  “culture	  of	  Korea”	  (chōsen	  no	  bunka)	  	  –	  the	  very	  words	  with	  which	  Ch’oe	  began	  his	  essay	  –	  signified	  
                                                145	  On	  discussion	  of	  “bunka	  seikatsu”	  in	  the	  context	  of	  interwar	  Japan,	  see	  Harry	  Harootunian’s	  
Overcome	  by	  Modernity,	  especially	  chapter	  6.	  	  Jordan	  Sand’s	  House	  and	  Home	  in	  Modern	  Japan	  provides	  a	  longer	  history	  of	  bunka	  seikatsu	  discourse	  from	  the	  early	  1920s;	  see	  pages	  194-­‐204.	  	  See	  also	  Kim	  Brandt’s	  Kingdom	  of	  Beauty:	  Mingei	  and	  the	  Politics	  of	  Folk	  Art	  in	  Imperial	  Japan:	  148-­‐151.	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“Korean	  modernity.”	  	  The	  notion	  required	  the	  formation	  of	  a	  unified	  nation	  of	  “Korea”	  from	  all	  strata	  of	  society,	  even	  as	  it	  simultaneously	  defined	  that	  very	  nation’s	  internal	  fissures	  and	  disunity.	  	  I	  will	  return	  to	  this	  issue	  of	  linguistic	  conflation	  between	  “culture”	  and	  “modernity”	  later,	  but	  I	  want	  to	  return	  to	  Ch’oe’s	  argument	  regarding	  the	  changing	  trajectory	  of	  “culture”	  (read:	  changing	  trajectory	  of	  “modernity”)	  in	  the	  1930’s.	  	  	  Ch’oe	  noted	  that	  the	  pursuit	  of	  culture,	  and	  development	  of	  attendant	  problems,	  was	  abruptly	  interrupted	  by	  the	  Manchurian	  Incident	  and	  the	  outbreak	  of	  the	  Second	  Sino-­‐Japanese	  War,	  history’s	  “two	  terrible	  earthquakes”	  that	  brought	  about	  a	  sharp	  move	  away	  from	  liberal	  cosmopolitanism.	  	  Given	  this	  historical	  turn,	  Ch’oe	  is	  primarily	  interested	  in	  the	  consequent	  trajectory	  of	  the	  culturalists.	  	  Ch’oe	  noted	  that	  those	  who	  pursued	  the	  materialistic	  “cultural	  life”	  were	  also	  greatly	  affected	  by	  these	  events,	  but	  since	  they	  never	  had	  any	  deep	  commitment	  to	  “culture”	  to	  begin	  with,	  they	  would	  be	  able	  to	  quickly	  recuperate	  themselves.	  	  He	  maintained,	  however,	  that	  the	  case	  was	  different	  for	  the	  culturalists.	  	  One	  needed	  to	  ponder	  more	  seriously	  about	  the	  case	  of	  the	  “culturalists”	  because	  they	  could	  not	  so	  easily	  abandon	  their	  sincere	  pursuit	  of	  “culture”	  and	  also	  because	  they	  could	  serve	  important	  roles	  in	  building	  a	  new	  “kokumin	  culture”	  (kokumin	  bunka),	  which	  was	  the	  key	  to	  resolving	  the	  terrible	  social	  and	  psychological	  ruptures.	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	   In	  the	  second	  section	  “Reconsideration	  of	  culturalism”	  (“Bunkashugi	  no	  
hansei”),	  Ch’oe	  explained	  the	  principles	  of	  culturalism	  and	  the	  basis	  for	  its	  -­‐	  and	  its	  proponents’	  -­‐	  downfall.	  	  In	  order	  for	  culture	  to	  advance	  itself	  to	  a	  high	  degree,	  it	  needed	  culturalism,	  a	  view	  of	  culture	  as	  an	  end	  in	  itself,	  he	  argued.	  	  Culturalism	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unhinged	  “culture”	  from	  its	  role	  as	  the	  instrument	  of	  certain	  ruling	  classes	  of	  society,	  in	  addition	  to	  freeing	  it	  from	  ties	  to	  specific	  time	  and	  place.	  	  In	  this	  way,	  culturalists	  imagined	  “culture”	  as	  universal	  and	  its	  development	  autonomous	  and	  infinite.	  	  Flaubert,	  with	  his	  view	  of	  arts	  as	  an	  infinite	  end-­‐in-­‐itself	  and	  justifying	  art	  for	  of	  its	  own	  sake,	  was	  an	  exemplary	  culturalist,	  Ch’oe	  said.	  	  	  But	  with	  the	  start	  of	  the	  twentieth	  century,	  more	  and	  more	  people	  began	  to	  question	  not	  only	  the	  arts	  but	  also	  other	  fields	  like	  science	  and	  religion	  that	  claimed	  absolute	  value.	  	  Just	  as	  the	  conservative	  literary	  critic	  Paul	  Elmer	  More,	  while	  dazzled	  by	  James	  Joyce’s	  artistic	  feats,	  had	  still	  questioned	  what	  actual	  significance	  Joyce’s	  arts	  could	  have	  for	  humans	  and	  society,	  others,	  like	  Ch’oe,	  began	  to	  do	  the	  same	  for	  other	  purportedly	  autonomous	  values	  that	  seemed	  to	  make	  no	  concrete	  contribution	  to	  society’s	  common	  good.	  	  For	  Ch’oe,	  similar	  to	  capitalism’s	  pursuit	  of	  capital	  to	  beget	  more	  capital,	  pursuit	  of	  culture	  for	  culture’s	  sake,	  had	  been	  part	  of	  modern	  individualism	  and	  its	  blind	  faith	  in	  infinite	  progress.	  	  But	  capitalism,	  in	  functioning	  on	  free	  competition	  and	  limitless	  expansion,	  had	  always	  within	  itself	  its	  own	  crisis.	  	  “There	  was	  no	  question	  that	  the	  crisis	  of	  the	  current	  generation	  had	  its	  basis	  in	  the	  fact	  that	  capitalism,	  grown	  as	  the	  rightful	  heir	  of	  rationalism,	  had	  now	  become	  too	  powerful	  to	  be	  constrained	  by	  any	  rational	  management,”	  Ch’oe	  noted.	  	  And	  just	  as	  the	  excesses	  of	  capitalism	  threatened	  annihilation	  of	  the	  national	  economy,	  culturalism	  pursued	  to	  its	  limits	  was	  starting	  to	  dissociate	  itself	  from	  a	  concrete	  national	  life	  (kokumin	  teki	  seikatsu)	  and	  link	  instead	  with	  a	  figure	  of	  an	  abstract	  human-­‐being.	  	  The	  contemporary	  man	  of	  culture	  (gendai	  bunkajin)	  had	  to	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recognize	  that	  the	  value	  of	  culture,	  just	  like	  rationalist	  truth,	  was	  neither	  eternal	  nor	  invariable,	  and	  instead	  subject	  to	  laws	  of	  history.	  	  	  	   After	  recognizing	  this	  difficult	  “fact,”	  the	  contemporary	  man	  of	  culture	  would	  have	  to	  find	  a	  new	  way,	  Ch’oe	  went	  on.	  	  The	  key	  to	  this	  new	  way	  would	  lie	  in	  abandoning	  the	  stance	  of	  individualism	  or	  cosmopolitanism	  and	  taking	  up	  a	  “position	  of	  the	  nation-­‐state”	  (kokka	  teki	  tachiba),	  an	  abandoning	  of	  the	  abstract	  for	  the	  concrete.	  	  Taking	  up	  this	  position	  would	  allow	  one	  to	  sublate	  the	  aforementioned	  ruptures	  in	  culture	  and	  to	  create	  a	  culture	  of	  the	  “kokumin”.	  	  To	  address	  ruptures	  in	  culture	  –	  a	  two-­‐pronged	  problem	  of	  the	  masses’	  contact	  with	  “culture”	  in	  its	  most	  vulgarized	  form	  on	  the	  one	  hand,	  and,	  on	  the	  other,	  the	  intellectuals’	  dilemma	  where	  “culture”	  and	  their	  own	  everyday	  life	  seemed	  irreparably	  divided	  –	  national	  culture	  would	  have	  to	  synthesize	  elements	  of	  popular	  culture	  and	  high	  culture.	  	  Kokumin	  bunka	  would	  be	  culture	  shared	  by	  all	  kokumin,	  unifying	  and	  consolidating	  them,	  Ch’oe	  emphasized.	  	  Accordingly,	  he	  continued,	  literature	  that	  fosters	  division	  -­‐	  such	  as	  proletariat	  literature	  with	  their	  emphasis	  on	  class	  struggle,	  novels	  of	  interiority	  that	  highlight	  conflicts	  within	  the	  individual	  psyche	  and	  resulting	  alienation,	  and	  especially	  those	  social	  novels	  (shakai	  shōsetsu)	  that	  highlight	  generational	  conflicts	  between	  parents	  and	  children	  -­‐	  should	  be	  suppressed.	  Here	  I	  want	  to	  call	  attention	  to	  the	  subtle	  but	  important	  inconsistency	  in	  Ch’oe’s	  characterization	  of	  mass	  culture	  in	  colonial	  Korea	  within	  this	  short	  essay.	  	  In	  the	  essay’s	  first	  section	  Ch’oe	  lamented	  that	  the	  general	  masses	  were	  almost	  entirely	  separated	  from	  “culture”	  even	  in	  its	  most	  materialistic	  form:	  “this	  type	  of	  superficial	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[cultural]	  life	  is	  alien	  to	  the	  actual	  life	  of	  Korea	  (chōsen	  no	  genjitsu	  seikatsu	  kara	  yūri	  
shita	  mono).	  	  Accordingly,	  the	  number	  of	  so-­‐called	  culturalists	  who	  fashioned	  such	  a	  life	  style	  are	  extremely	  few	  in	  number.”	  	  In	  the	  third	  section,	  however,	  he	  states	  that	  one	  of	  the	  problems	  of	  “rupture	  in	  culture”	  was	  that	  culture	  had	  become	  “vulgarized	  among	  the	  masses”.	  	  Observing	  the	  pattern	  of	  mass	  culture	  in	  other	  “developed”	  countries	  and	  areas	  including	  the	  imperial	  metropolis,	  as	  well	  as	  in	  the	  urban	  centers	  of	  colonial	  Korea,	  may	  have	  convinced	  intellectuals	  like	  Ch’oe	  of	  the	  harmful	  effects	  –	  the	  vulgarization	  –	  of	  popular	  culture	  through	  emerging	  markets	  of	  mass	  media.	  	  But	  on	  the	  other	  hand,	  the	  seeming	  backwardness	  of	  rural	  areas	  of	  the	  colony	  –	  where	  the	  overwhelming	  majority	  of	  the	  colonial	  population	  resided	  –	  could	  make	  even	  the	  spread	  of	  capitalist	  mass	  culture	  seem	  desirable	  as	  a	  stage	  of	  modernization.146	  	  We	  can	  see	  Ch’oe’s	  conceptualization	  of	  “national	  culture”	  as	  an	  attempt	  at	  solving	  this	  dilemma	  of	  having	  to	  spread	  “culture”	  to	  the	  “backward”	  masses	  while	  simultaneously	  controlling	  its	  potentially	  dangerous	  effects.	  	  But	  this	  was	  also	  as	  much	  a	  solution	  for	  the	  Korean	  masses	  as	  for	  the	  intellectuals.	  	  For	  Korean	  intellectuals,	  “kokumin	  culture”	  would	  close	  the	  painful	  internal	  division	  of	  
                                                146	  We	  can	  see	  this	  in	  the	  issue	  of	  literacy,	  for	  example.	  	  On	  the	  one	  hand,	  intellectuals	  could	  call	  for	  improving	  literacy	  rates	  among	  the	  masses	  as	  an	  imperative	  for	  modernization,	  but	  also	  simultaneously	  decry	  the	  masses’	  consumption	  of	  the	  “wrong”	  type	  of	  modernity	  through	  the	  newly	  acquired	  ability	  to	  read.	  	  Of	  course,	  this	  contradiction	  is	  not	  limited	  to	  case	  of	  colonial	  Korea.	  	  Jacques	  Ranciere	  points	  to	  a	  change	  in	  conception	  of	  “literature”	  from	  the	  earlier	  belles	  lettres	  and	  orations	  to	  a	  new	  regime	  of	  writing	  where	  by	  “literature”	  becomes	  writing	  that	  displays	  the	  essences	  of	  a	  society	  or	  the	  times	  through	  detailed	  description,	  “the	  historicity	  written	  on	  the	  body	  of	  ordinary	  things”.	  	  With	  this	  change,	  the	  power	  of	  the	  text	  no	  longer	  relies	  upon	  the	  authority	  of	  the	  writer/orator	  but	  rather	  the	  description	  of	  ordinary	  things	  from	  which	  “truths”	  can	  be	  deciphered.	  	  This	  shift	  is	  fundamentally	  connected	  to	  the	  rise	  in	  modern	  politics	  of	  the	  people	  or	  the	  masses,	  Ranciere	  argues.	  	  It	  also	  results	  in	  a	  contradiction,	  however,	  where	  the	  power	  of	  literary	  text	  now	  lies	  in	  its	  speaking	  to	  
anyone	  and	  no	  one,	  to	  the	  anonymous	  reader,	  on	  the	  one	  hand,	  but	  also	  in	  its	  carrying	  a	  supposedly	  
specific	  “truth”	  to	  be	  deciphered	  correctly	  by	  the	  reader,	  on	  the	  other	  hand.	  	  Jacques	  Ranciere,	  “The	  Politics	  of	  Literature,”	  SubStance	  vol.	  33.1	  (2004):	  10-­‐24.	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あぐねて彷徨するの有様であった。	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  It	  is	  in	  this	  last	  section	  that,	  for	  the	  first	  time	  in	  Ch’oe’s	  essay,	  we	  cannot	  substitute	  the	  word	  “modernity”	  for	  “culture”	  in	  the	  same	  manner	  as	  in	  the	  earlier	  parts	  of	  Ch’oe’s	  text.	  	  This	  is	  because	  the	  word	  “culture”	  is	  being	  used	  in	  a	  specifically	  different	  way	  here,	  in	  that	  it	  points	  to	  the	  past.148	  	  Or	  more	  accurately,	  the	  “culture”	  here	  is	  the	  past	  that	  has	  to	  be	  recovered	  for	  an	  alternate	  future,	  as	  compared	  to	  the	  
                                                147	  Ch’oe	  Chae-­‐sŏ,	  “Tenkanki	  no	  bunka	  riron,”	  Tenkanki	  no	  Chōsen	  Bungaku	  (Keijō/Kyŏngsŏng,	  Korea:	  Jinbunsha/Inmunsa,	  1943),	  11.	  	  	  148	  The	  writer	  Satō	  Haruo’s	  essay,	  translated	  and	  excerpted	  in	  the	  October	  1940	  issue	  of	  Korean	  literary	  journal	  Munjang	  from	  the	  original	  article	  in	  Shinchō,	  also	  uses	  the	  word	  “culture”	  (“bunka”)	  in	  this	  dualistic	  way.	  	  He	  states	  in	  the	  essay	  that	  one	  should	  not	  look	  down	  upon	  China	  as	  it	  had	  served	  as	  a	  rich	  source	  of	  “culture”	  in	  the	  past,	  but	  he	  also	  asserts	  later	  that	  the	  current	  people	  of	  China	  “lacked	  any	  level	  of	  culture”.	  	  “Munhwa	  kaebal	  ŭi	  kil:	  hanmyŏng	  ŭi	  munhakcha	  rosŏ	  ŭi	  taeji	  
pangch’aek”	  (“The	  Path	  to	  Cultural	  Development:	  Suggestions	  for	  China	  Policy	  from	  a	  Literary	  Writer”).	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earlier	  “culture”	  that	  was	  endlessly	  pursued.	  	  And	  the	  recovery	  of	  the	  past	  for	  the	  present	  is	  made	  possible	  by	  configuring	  temporality	  in	  spatial	  terms	  -­‐	  “our	  house	  of	  tradition”	  versus	  the	  foreign	  house.	  	  In	  addition,	  “culture”	  used	  in	  this	  last	  section	  suggests	  a	  unity	  and	  wholeness	  that	  had	  existed	  before	  being	  lost.	  	  	  The	  essay	  “The	  Principles	  of	  Culture	  in	  a	  Time	  of	  Transition”	  rather	  abruptly	  ends,	  however,	  without	  further	  explanation	  of	  this	  “our	  house	  of	  tradition”.	  	  Nor	  does	  it	  explicate	  this	  newly	  introduced	  concept	  of	  “culture”	  that	  has	  its	  basis	  upon	  the	  national	  tradition.	  	  This	  non-­‐explanation	  was	  not	  because	  the	  concept	  was	  self-­‐evident,	  but	  rather,	  I	  argue,	  because	  the	  proposed	  solution	  was	  in	  fact	  far	  from	  evident,	  especially	  for	  the	  case	  of	  the	  colonized	  Korean	  intellectuals;	  Ch’oe	  had	  bracketed	  this	  most	  important	  part	  because	  he	  found	  it	  extremely	  difficult	  to	  identify.	  	  	  	  
From	  the	  “Foreign”	  to	  the	  “(Not	  Quite)	  Native”	  The	  Japanese	  intellectuals	  who	  supported	  imperialization	  in	  the	  wartime	  period	  could	  appropriate	  the	  foreign/native	  binary	  to	  frame	  the	  large-­‐scale	  realignment	  of	  society	  as	  a	  shift	  away	  from	  “their	  (Western,	  foreign)	  harmful	  culture”	  to	  “our	  own	  (Japanese,	  native)	  beneficial	  culture.”	  	  Replace	  the	  term	  “culture”	  with	  “modernity”	  as	  I	  have	  proposed	  in	  the	  above	  reading	  of	  Ch’oe’s	  essay,	  and	  we	  can	  see	  the	  split	  position	  of	  East/West	  that	  served	  as	  what	  Marilyn	  Ivy	  calls	  “a	  spatial	  bifurcation	  ...	  [that	  served	  as]	  a	  fundamental	  armature	  of	  the	  fascist	  fantasy	  in	  Japan,”	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the	  fantasy	  of	  having	  capitalist	  modernity	  without	  its	  most	  fundamental	  problems.149	  	  	  Korean	  colonial	  intellectuals	  who	  similarly	  supported	  imperialization,	  however,	  faced	  the	  conundrum	  of	  having	  to	  supposedly	  turn	  away	  from	  the	  earlier	  “foreign”	  culture	  only	  to	  embrace	  another	  “not-­‐quite-­‐native”	  culture.	  	  Here	  I	  am	  not	  claiming	  the	  a	  priori	  existence	  of	  a	  “native	  culture”	  for	  the	  colonized	  Korean	  population	  and	  decrying	  its	  loss	  in	  the	  period	  of	  imperialization.	  	  Such	  an	  argument	  would	  be	  rife	  with	  the	  danger	  of	  reproducing	  the	  aforementioned	  split	  position	  that	  played	  such	  a	  crucial	  role	  in	  the	  Japanese	  fascist	  fantasy	  of	  an	  alternative	  modernity.	  	  We	  have	  to	  keep	  in	  mind	  the	  fact	  that	  the	  position	  as	  an	  imperial	  subject	  was	  not	  a	  given,	  even	  for	  those	  who	  were	  deemed	  racially	  Japanese.	  	  Several	  articles	  in	  the	  journal	  Kokumin	  Bungaku	  stressed	  this	  point.	  	  One	  educator	  asserted,	  “We	  speak	  Japanese	  (kokugo,	  literally	  “national	  language”)	  not	  because	  we	  are	  Japanese.	  	  
                                                149	  Ivy	  succinctly	  summarizes	  the	  central	  role	  the	  notion	  of	  culture	  plays	  in	  fascist	  ideology,	  as	  it	  is	  deployed	  to	  “erase	  the	  political	  (that	  is	  the	  class	  division	  and	  unevenness)	  and	  traumas	  of	  capitalism	  (the	  commodity	  form	  itself)”.	  	  Fascist	  fantasy	  dreams	  of	  having	  “capitalism	  without	  capitalism,”	  or	  maintaining	  existing	  relations	  of	  capitalist	  production	  while	  doing	  away	  with	  its	  structural	  imbalance	  and	  antagonism.	  	  But	  as	  capitalism	  utterly	  depends	  upon	  excess	  and	  unevenness	  for	  its	  normal	  functioning,	  fascism	  works	  as	  a	  kind	  of	  “internal	  negation”	  of	  capitalism	  rather	  than	  a	  true	  overturning.	  	  The	  idea	  of	  the	  nation	  as	  an	  organic	  body	  serves	  a	  central	  purpose	  here	  by	  eliding	  class	  conflict	  under	  the	  idea	  of	  a	  unified	  social	  body.	  	  In	  the	  case	  of	  wartime	  Japan,	  the	  figure	  of	  the	  emperor	  functioned	  as	  the	  medium	  of	  all	  social	  relations	  within	  the	  nation,	  thereby	  regulating	  conflict	  and	  dangerous	  excess.	  	  At	  same	  time,	  sources	  of	  antagonism	  were	  designated	  as	  foreign	  and	  external	  to	  the	  social	  body.	  	  For	  Japan,	  whose	  rapid	  modernization	  uneasily	  signaled	  both	  an	  incorporation	  into	  and	  independence	  from	  the	  imperial	  European	  and	  American	  powers,	  the	  idea	  of	  the	  West	  and	  East	  divide	  and	  the	  consequent	  fetishization	  of	  its	  non-­‐Western	  tradition	  as	  a	  basis	  for	  an	  alternative	  modernity,	  were	  central	  to	  its	  fascist	  imaginings.	  	  Ivy	  describes	  Japanese	  fascist	  fantasy	  as	  “reactionary	  modernism,”	  one	  that	  was:	  	  	  	  	  	  	  	  	  	  	  	  …enabled	  by	  the	  spatial	  bifurcation	  (one	  indeed	  instituted	  by	  colonial	  relations)	  of	  the	  West	  and	  the	  East	  and	  the	  resolution	  that	  called	  for	  Western	  technology	  and	  Eastern	  spirit,	  the	  Japanese	  version	  of	  the	  German	  amalgam	  of	  technology	  and	  culture.	  This	  split	  position	  was	  virtually	  ordained	  historically	  by	  Japanese	  attempts	  to	  form	  a	  national	  unity	  in	  the	  face	  of	  the	  West	  (a	  unity	  that	  could	  not	  be	  attained	  without	  the	  powers	  of	  capital	  and	  technology),	  and	  this	  split	  position	  is	  a	  fundamental	  armature	  of	  the	  fascist	  fantasy	  in	  Japan.	  	  It	  is	  a	  fantasy	  that	  emerges	  with	  the	  placing	  of	  Japan	  within	  the	  narrative	  of	  global	  capitalist	  unevenness.	  (Preface	  to	  The	  Culture	  of	  Japanese	  Fascism,	  pg.	  x)	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Rather,	  it	  is	  through	  speaking	  kokugo	  and	  living	  as	  kokumin	  that	  we	  can	  become	  completely	  Japanese	  (kanzen	  no	  Nihonjin	  to	  narieru).”150	  	  Another	  writer	  exhorted	  Japanese	  Christians	  that	  their	  foremost	  task	  was	  to	  “become	  truly	  Japanese	  (shinjitsu	  no	  Nihonjin	  to	  naru).”151	  	  For	  Japanese	  and	  Koreans	  alike,	  imperialization	  was	  a	  process	  of	  rebirth	  and,	  essentially,	  violent	  mobilization	  of	  the	  population	  for	  total	  war.	  	  But	  whereas	  those	  who	  urged	  imperialization	  for	  the	  Japanese	  population	  could	  talk	  about	  embracing	  national	  culture	  as	  a	  returning	  to	  a	  native	  tradition,	  to	  their	  true	  selves	  that	  had	  been	  lost,	  Korean	  supporters	  of	  imperialization	  for	  the	  colonized	  population	  had	  to	  further	  qualify	  a	  return	  to	  an	  indigenous	  Korea.	  	  	  By	  emphasizing	  the	  national	  body	  of	  “Japanese”	  as	  a	  privileged	  historical	  subject,	  imperialist	  rhetoric	  within	  Japan	  proper	  sought	  to	  mobilize	  the	  population	  across	  class	  divisions	  and	  shored	  up	  ideas	  of	  nativist	  tradition	  and	  culture	  to	  naturalize	  the	  unity	  of	  the	  mobilized	  population.	  	  But	  the	  assimilation	  carried	  out	  in	  Korea	  in	  the	  form	  of	  “Japan	  and	  Korea	  as	  One”	  was	  much	  too	  similar	  to	  the	  way	  that	  problematic	  class	  divisions	  in	  Korea	  had	  manifested	  themselves	  in	  its	  colonial	  context	  –	  namely,	  division	  among	  the	  colonized	  population	  in	  their	  degree	  of	  adaptation	  to	  a	  colonizing	  modernity.	  	  Or	  put	  in	  another	  way,	  in	  the	  case	  of	  Korea,	  
                                                150	  Kondō	  Tokiji,	  Japanese	  linguist	  and	  professor	  at	  Keijō	  Imperial	  University	  at	  the	  time,	  referred	  to	  Johann	  Gottlieb	  Fichte’s	  account	  of	  relationship	  between	  German	  national	  language	  and	  national	  subjectivity.	  	  “Kokugo	  mondai	  kaidan”	  (“Talk	  on	  the	  national	  language	  problem”),	  Kokumin	  Bungaku	  January	  1943.	  	  	  	  
	  151	  Matsumoto	  Takuo,	  then	  Vice	  President	  of	  Yŏnhŭi	  Vocational	  College	  –	  now	  Yŏnsei	  University	  -­‐	  at	  the	  time	  stated	  in	  his	  essay	  “Nihon	  kirisutokyō	  no	  tanjō,”	  (“The	  Birth	  of	  Japanese	  Christianity”)	  
Kokumin	  Bungaku	  April	  1942.	  Richard	  Calichman	  has	  pointed	  out	  how	  such	  an	  emphasis	  upon	  identity	  as	  performance	  and	  realization	  of	  future	  potentiality	  rather	  than	  a	  given,	  functioned	  as	  one	  of	  the	  key	  notions	  that	  made	  Japanese	  imperialism	  alluring	  for	  so	  many	  as	  it	  converged	  with	  Kyoto	  School	  philosophy.	  	  Foreword	  to	  positions	  Spring	  2009.	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there	  was	  a	  kind	  of	  doubling	  of	  colonial	  relations,	  whereby	  Japan	  became	  the	  non-­‐West	  to	  the	  West,	  but	  Japan’s	  colony	  also	  was	  construed	  as	  the	  non-­‐West	  to	  Japan,	  the	  imperial	  power	  which	  was	  at	  once	  non-­‐West	  and	  West.152	  	  From	  this,	  what	  was	  deemed	  “native”	  for	  colonial	  Korea	  –	  a	  categorization	  already	  inextricably	  linked	  to	  the	  epistemological	  power	  of	  Japanese	  imperialism	  -­‐	  formed	  a	  problematic	  third	  point	  in	  a	  triangulated	  structure,	  or	  an	  excess	  to	  the	  spatial	  bifurcation	  of	  declining	  Western	  modernity	  and	  rising,	  alternative	  Eastern	  modernity	  led	  by	  Japan.	  	  	  We	  can	  see	  this	  conundrum	  facing	  colonized	  intellectuals	  in	  characterizations	  of	  capitalist	  mass	  culture	  in	  Korean	  society.	  	  The	  problem	  was	  that	  the	  type	  of	  “culture”	  that	  was	  problematized	  as	  superficial	  in	  the	  earlier	  half	  of	  Ch’oe’s	  essay	  –	  that	  of	  the	  materialist	  “cultural	  life”	  -­‐	  could	  be	  identified	  as	  foreign	  
and	  Japanese	  in	  the	  colony.	  	  We	  see	  this,	  for	  example,	  in	  the	  writer	  Ch’ae	  Man-­‐sik’s	  biting	  satire	  “Ch’isuk”	  (“My	  Foolish	  Uncle,”	  1938).	  	  In	  the	  short	  story,	  the	  narrator,	  a	  Korean	  youth	  bent	  on	  “making	  it”	  in	  the	  world,	  religiously	  reads	  the	  hugely	  popular	  Japanese-­‐language	  magazines	  Kingu	  (King)	  and	  Shonen	  Kurabu	  (Young	  Men’s	  Club)	  from	  the	  imperial	  metropolis,	  dreams	  of	  marrying	  a	  Japanese	  woman	  and	  sending	  his	  children	  to	  Japanese	  schools.	  	  The	  nephew,	  a	  starry-­‐eyed	  comprador	  bourgeois,	  stands	  as	  a	  foil	  to	  his	  “foolish	  uncle”,	  a	  failed	  revolutionary	  and	  a	  consumptive	  who	  is	  dependent	  upon	  his	  poor,	  old-­‐fashioned	  Korean	  wife	  for	  his	  livelihood.	  	  More	  than	  the	  ailing	  uncle,	  however,	  it	  is	  his	  wife	  and	  the	  narrator’s	  aunt	  who	  cuts	  a	  truly	  
                                                152	  Stefan	  Tanaka,	  in	  his	  book	  Japan’s	  Orient:	  Rendering	  Pasts	  into	  History,	  has	  cogently	  summarized	  the	  triangulated	  position	  of	  West-­‐Japan-­‐Orient	  as	  conceptualized	  by	  early	  20th	  century	  Japanese	  scholars	  of	  tōyōshi	  such	  as	  Shiratori	  Kurakichi.	  	  Tanaka	  points	  to	  the	  early	  development	  of	  Sinology	  in	  Japan	  and	  epistemological	  creation	  of	  a	  manageable	  geocultural,	  localized	  entity	  of	  shina	  (“China”	  as	  discrete	  object)	  that	  allowed	  naturalization	  of	  “Japan”	  as	  a	  national	  entity.	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pathetic	  figure.	  	  Although	  both	  male	  characters	  pity	  her,	  they	  also	  are	  repulsed	  by	  the	  silent	  and	  backward	  character;	  her	  husband	  had	  all	  but	  abandoned	  her	  in	  his	  pursuit	  of	  a	  properly	  “modern	  girl”	  during	  his	  revolutionary	  days,	  and	  her	  nephew	  scoffs	  at	  “backward”	  Korean	  women	  in	  comparison	  to	  the	  superior	  Japanese	  wives.	  	  That	  which	  is	  seen	  as	  “native”	  for	  the	  colonized	  population	  remains	  an	  unresolved	  problem,	  here	  fictionalized	  as	  the	  old-­‐fashioned	  Korean	  wife.	  	  She	  is	  still	  left	  out	  in	  between	  the	  already-­‐failed	  modernity	  of	  the	  uncle	  and	  the	  now-­‐robust,	  rising	  modernity	  pursued	  by	  the	  nephew,	  the	  latter	  clearly	  connected	  to	  transformation	  of	  colonized	  into	  proper	  imperial	  subjects.	  	  The	  short	  story	  provides	  no	  glimmer	  of	  hope	  for	  the	  uncle,	  but	  nor	  does	  it	  privilege	  the	  nephew,	  thereby	  leaving	  the	  old-­‐fashioned	  Korean	  wife,	  and	  the	  reader,	  uncomfortably	  unincorporated	  into	  neither	  and	  exposing	  a	  problematic	  excess	  as	  just	  that.153	  	  Whereas	  Ch’ae	  Man-­‐sik’s	  satire	  revealed	  the	  state	  of	  this	  conundrum,	  Ch’oe	  Chae-­‐sŏ	  sought	  to	  resolve	  it	  by	  theorizing	  how	  “Korean	  culture”	  would	  fit	  into	  the	  changing	  Japanese	  empire	  and,	  by	  extension,	  the	  new	  world	  order.	  	  	  	  	  	  	  	  	  	  	  	  	  	  
“Japanese	  culture”	  and	  “Japan	  and	  Korea	  as	  One	  Body”	  Inclusion	  of	  the	  colonized	  population	  into	  imperialization	  exerted	  great	  pressure	  upon	  the	  boundary	  between	  the	  imperial	  mainland	  (naichi)	  and	  colonies	  (gaichi).	  	  The	  resulting	  dynamics	  and	  tension	  were	  perhaps	  nowhere	  more	  evident	  
                                                153	  This	  conundrum	  is	  of	  course	  also	  fundamental	  to	  ideological	  conversion	  of	  former	  socialists.	  	  In	  Chapter	  1,	  I	  discuss	  another	  one	  of	  Ch’ae	  Man-­‐sik’s	  works,	  “Naengdongŏ”	  (“The	  Frozen	  Fish,”	  1940),	  this	  time	  written	  from	  the	  perspective	  of	  the	  disillusioned	  Korean	  intellectual	  who	  comes	  to	  desire	  a	  Japanese	  “modern	  girl.”	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than	  in	  those	  shared	  and	  contested	  zones	  of	  power	  between	  Japanese	  settler	  communities	  and	  colonial	  leaders.	  	  Certainly,	  these	  tensions	  had	  been	  long-­‐simmering	  since	  the	  start	  of	  colonial	  rule.	  	  The	  presence	  of	  large	  Japanese	  settler	  communities	  in	  Korea	  –	  attributable	  in	  part	  to	  the	  physical	  proximity	  of	  the	  imperial	  mainland	  and	  colony	  –	  had	  always	  complicated	  the	  division	  between	  the	  colonizer	  and	  colonized.154	  	  But	  imperialization	  in	  the	  late	  1930s	  also	  brought	  changes	  that	  challenged	  the	  colonizer/colonized	  boundary	  in	  unprecedented	  ways.	  	  There	  were	  name	  changes,	  drafting	  of	  colonial	  youth	  into	  imperial	  military,	  and	  even	  discussions	  about	  eliminating	  legal	  markers	  of	  colonial	  difference.155	  	  With	  the	  shutdown	  of	  many	  Korean-­‐language	  publications	  in	  1941,	  Japanese-­‐language	  journals	  published	  in	  colonial	  Korea	  became	  one	  such	  arena.	  	  Korean	  and	  Japanese	  intellectuals	  in	  the	  Korean	  Peninsula,	  populations	  that	  had	  largely	  been	  segregated	  
                                                154	  Examining	  Japanese	  settler	  communities	  in	  colonial	  Korea,	  Jun	  Uchida	  argues	  to	  debunk	  the	  idea	  of	  “the	  colonizer”	  as	  a	  homogeneous	  entity	  by	  demonstrating	  a	  dialectical	  relationship	  between	  the	  settler	  communities,	  Korean	  colonial	  elites,	  and	  the	  imperial	  state.	  	  Jun	  Uchida,	  Brokers	  of	  Empire:	  
Japanese	  Settler	  Colonialism	  in	  Korea,	  1876-­‐1945	  (Cambridge,	  MA:	  Harvard	  University	  Press,	  2011).	  	  	  155	  For	  a	  historical	  overview	  of	  the	  “name	  change”	  policy,	  see	  Naoki	  Mizuno,	  Sōshi	  Kaimei	  (Tōkyō:	  Iwanami	  Shoten,	  2008).	  	  Mizuno	  insightfully	  demonstrates	  the	  conflicting	  views	  toward	  the	  “name	  change”	  measure	  from	  various	  different	  perspectives,	  including	  colonial	  government,	  settler	  colonialists,	  Japanese	  ultranationalists	  in	  the	  imperial	  mainland,	  and	  Korean	  nationalists.	  	  	  One	  of	  the	  enduring	  legal	  markers	  of	  imperial/colonial	  divide	  was	  the	  family	  registry’s	  “place	  of	  origin”	  (genseki)	  which	  was	  based	  upon	  familial	  lineage	  rather	  than	  place	  of	  origin	  or	  birth.	  	  Thus	  the	  family	  registry	  functioned	  to	  reify	  colonial	  relations	  on	  racial	  terms.	  	  Consequently,	  many	  supporters	  of	  imperialization	  in	  the	  late	  colonial	  period	  called	  for	  abolishment	  of	  this	  system	  by	  allowing	  transfer	  of	  family	  registry	  (tenseki)	  in	  line	  with	  place	  of	  residence.	  	  Hyŏn	  Yŏng-­‐sŏp	  -­‐	  a	  supporter	  of	  imperialization	  who	  took	  an	  extremist	  position	  toward	  assimilation,	  calling	  for	  near	  total	  eradication	  of	  Korean	  language	  –	  argued,	  “In	  job	  applications,	  the	  place	  of	  origin	  marks	  one	  as	  a	  Korean	  native.	  	  But	  there	  are	  many	  businesses	  that	  only	  want	  to	  hire	  typists	  who	  have	  a	  Japanese	  (naichi)	  family	  registry.	  	  The	  law	  for	  family	  registry	  must	  allow	  those	  applicants	  to	  transfer	  their	  registry	  to	  Japan	  or	  to	  Korea	  if	  they	  wish.	  	  This	  problem	  may	  not	  be	  addressed	  right	  away,	  but	  changing	  of	  names	  (sōshi)	  is	  a	  first	  step	  in	  the	  right	  direction.”	  	  Quoted	  in	  Yi	  Sŭng-­‐yŏp,	  “Chosŏnin	  naesŏn	  ilch’e	  nonja	  ŭi	  chŏnhyang	  kwa	  tonghwa	  ŭi	  nolli”	  (“Logic	  of	  conversion	  and	  assimilation	  for	  Korean	  supporters	  of	  naesŏn	  il’che”)	  in	  Kŭndae	  rŭl	  tasi	  ingnŭnda:	  Han'guk	  kŭndae	  insik	  ŭi	  saeroun	  p'aerŏdaim	  ŭl	  wihayŏ	  (Sŏul:	  Yŏksa	  Pipʻyŏngsa,	  2006).	  	  The	  issue	  of	  transfer	  of	  family	  registry	  was	  still	  being	  discussed	  as	  a	  necessary	  “future	  step”	  in	  roundtables	  as	  late	  as	  1945.	  	  See	  the	  roundtable	  “Surrounding	  the	  Improvement	  of	  Treatment	  for	  Colonials”	  Kokumin	  bungaku	  January	  1945.	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at	  least	  “on	  paper”	  by	  virtue	  of	  linguistic	  difference,	  came	  to	  cooperate,	  engage,	  and	  compete	  with	  each	  other	  on	  the	  shared	  pages	  of	  the	  very	  same	  journals.	  	  	  	  	  To	  examine	  the	  simultaneous	  movements	  of	  inclusive	  embrace	  and	  hierarchical	  demarcation	  of	  the	  colonial	  population	  by	  the	  Japanese	  settler	  communities,	  I	  turn	  to	  essays	  written	  by	  influential	  zaisen	  (literally,	  “in	  Korea”)	  Japanese	  intellectuals	  in	  the	  inaugural	  issue	  of	  the	  literary	  journal	  Kokumin	  Bungaku.	  	  
Kokumin	  Bungaku	  was	  a	  journal	  for	  which	  Ch’oe	  Chae-­‐sŏ	  served	  as	  chief	  editor	  from	  its	  inception	  to	  end	  in	  1945,	  and	  the	  very	  first	  issue	  opened	  with	  contributions	  from	  Keijō	  Imperial	  University’s	  law	  professor	  Odaka	  Tomoo156	  and	  Tsuda	  Tsuyoshi,	  the	  head	  officer	  for	  the	  Green	  Flag	  Alliance	  (Ryokki	  Renmei),	  an	  ultranationalist	  group	  for	  the	  zaisen	  settler	  community	  that	  came	  to	  play	  an	  influential	  role	  in	  promoting	  assimilation	  with	  the	  colonial	  state	  in	  the	  late	  1930s.157	  	  Respectively	  titled	  “World	  Culture	  and	  Japanese	  Culture”	  (“Sekai	  Bunka	  to	  Nihon	  Bunka”)	  and	  “The	  Principles	  and	  Directions	  of	  Reform:	  On	  the	  Reform	  of	  the	  World,	  Japan,	  and	  the	  Korean	  Peninsula”	  (“Kakushin	  no	  ronri	  to	  hōkō:	  sekai,	  nihon,	  Hantō	  no	  kakushin	  ni	  tsuite”),	  these	  essays	  sketched	  out	  a	  new	  global	  order	  and	  the	  place	  of	  Japan,	  Asia,	  and	  colonial	  Korea	  within	  it.	  	  	  
                                                156	  At	  Keijō	  Imperial	  University,	  the	  predecessor	  to	  Seoul	  National	  University,	  Odaka	  Tomoo	  (1899-­‐1956)	  taught	  in	  1926	  the	  first	  course	  on	  modern	  jurisprudence	  offered	  in	  Korea	  and	  educated	  several	  major	  figures	  in	  legal	  philosophy	  for	  postwar	  South	  Korea,	  such	  as	  Yi	  Hang-­‐nyŏng	  and	  Hwang	  San-­‐dŏk.	  	  After	  Japan’s	  defeat	  in	  WWII,	  Odaka	  returned	  to	  Japan	  and	  continued	  to	  be	  active	  as	  a	  nationally	  acknowledged	  scholar,	  holding	  posts	  as	  a	  professor	  of	  legal	  philosophy	  and	  dean	  of	  faculty	  of	  law	  at	  Tokyo	  University.	  	  See	  Chong-­‐go	  Ch’oe’s	  Law	  and	  Justice	  in	  Korea	  (Seoul	  University	  Press,	  2005)	  for	  a	  detailed	  narrative	  of	  Korea’s	  legal	  history.	  	  	  	  	  157	  Green	  Flag	  Alliance	  (Ryokki	  renmei)	  was	  created	  in	  1933	  as	  an	  independent,	  civilian	  association	  whose	  strident	  stance	  upon	  Japanese	  identity	  in	  the	  colony	  sometimes	  clashed	  with	  the	  assimilationist	  rhetoric	  of	  the	  Governor	  General.	  	  By	  the	  late	  1930s,	  however,	  it	  came	  to	  work	  closely	  with	  the	  colonial	  state.	  	  See	  Chŏng	  Hye-­‐gyŏng	  and	  Yi	  Sŭng-­‐yŏp,	  “Ilcheha	  nokki	  yŏnmaeng	  ŭi	  hwaldong”	  (“Colonial	  Period	  Activities	  of	  Green	  Flag	  Alliance”),	  Han’guk	  kŭnhyŏndaesa	  	  yŏn’gu	  	  Vol.	  10	  June	  1996,	  pages	  329-­‐369.	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   According	  to	  Odaka	  and	  Tsuda’s	  essays,	  the	  world	  view	  expressed	  by	  the	  Greater	  East	  Asian	  Co-­‐Prosperity	  Sphere	  was	  not	  reducible	  to	  an	  opposition	  of	  West	  and	  East.	  	  Rather,	  the	  world	  was	  divided	  into	  at	  least	  four	  different	  forces	  or	  groups.	  	  The	  first	  group,	  which	  currently	  held	  world	  dominance,	  consisted	  of	  Western	  powers	  led	  by	  Great	  Britain	  and	  the	  United	  States.	  	  The	  second	  group,	  made	  up	  of	  the	  “totalitarian”	  (zentaishugi)	  forces	  of	  the	  Soviet	  Union	  and	  Nazi	  Germany,	  sought	  to	  topple	  the	  dominance	  of	  the	  first	  group.	  	  The	  third	  group	  consisted	  of	  Asian	  countries	  that	  had	  long	  fallen	  victim	  to	  Western	  imperialism.	  	  The	  fourth	  group	  was	  composed	  solely	  of	  Japan,	  which	  was	  simultaneously	  included	  in	  and	  separated	  from	  the	  other	  three	  groups.	  	  Out	  of	  the	  four	  groups	  mentioned,	  only	  three	  were	  actively	  involved	  in	  the	  reshaping	  of	  current	  world	  order,	  the	  struggle	  of	  Anglo-­‐Saxon	  hegemony	  versus	  the	  group	  of	  challengers,	  which	  included	  the	  Soviet	  Union,	  Nazi	  Germany,	  and	  imperial	  Japan.	  	  The	  goal	  of	  the	  latter	  powers,	  however,	  was	  not	  only	  an	  overturn	  of	  hegemony	  from	  one	  side	  to	  another,	  the	  authors	  asserted.	  	  Rather,	  they	  shared	  in	  their	  aims	  to	  establish	  a	  new	  social	  order	  that	  would	  overcome	  the	  social	  problems	  of	  individualism	  and	  liberalism	  through	  “governance,	  planning,	  and	  high	  degree	  of	  organicity”	  (Tsuda).	  	  But	  among	  the	  latter	  powers	  seeking	  world-­‐wide	  revolution,	  Japan	  is	  distinguished	  from	  both	  Soviet	  Union	  and	  Nazi	  Germany.	  	  The	  authors	  noted	  that	  Soviet	  Union,	  pushing	  a	  form	  of	  rule	  that	  was	  dictatorial,	  had	  led	  to	  the	  sacrifice	  of	  many	  lives	  in	  Mongolia	  and	  within	  its	  own	  national	  borders,	  and	  that	  Nazi	  Germany	  had	  taken	  an	  exclusionary	  stance	  toward	  other	  races	  through	  its	  principle	  of	  the	  German	  race.	  	  Japan	  distinguished	  itself	  from	  the	  two	  in	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its	  ability	  to	  harmonize	  with	  and	  integrate	  different	  regional	  cultures	  (chiiki	  bunka)	  within	  the	  Co-­‐Prosperity	  Sphere.	  	  But	  what	  allowed	  Japan	  this	  unique	  position	  in	  relation	  to	  other	  Asian	  countries?	  	  Tsuda	  and	  Odaka	  pointed	  to	  “Japan’s	  unparalleled	  ability	  to	  include	  and	  synthesize	  different	  cultures”	  (Odaka:	  “sekai	  ni	  sono	  tagui	  wo	  minai	  hōyōryoku	  to	  sōgōryoku”).	  	  They	  claimed	  that	  this	  is	  the	  distinguishing	  characteristic	  of	  Japanese	  culture	  and	  a	  core	  part	  of	  the	  unique	  Japanese	  spirit.	  	  This	  argument	  situated	  Japan	  vis-­‐à-­‐vis	  the	  other	  Asian	  countries	  in	  two	  ways.	  	  On	  the	  one	  hand,	  the	  idea	  of	  Japanese	  culture’s	  ability	  to	  synthesize	  allowed	  Japan	  to	  emphasize	  its	  “Asian-­‐ness.”	  	  It	  allowed	  the	  authors	  to	  claim	  that	  just	  as	  Confucianism	  or	  Buddhism	  were	  accepted	  from	  the	  Continent	  into	  Japan	  and	  flourished	  in	  Japan	  even	  more	  than	  at	  the	  place	  of	  their	  origin,	  the	  culture	  of	  various	  Asian	  countries	  would	  flourish	  under	  the	  leadership	  of	  Japan.	  	  On	  the	  other	  hand,	  however,	  Japan’s	  ability	  to	  integrate	  the	  foreign	  –	  in	  this	  case,	  specifically	  the	  Western	  culture	  of	  science,	  technology,	  and	  political,	  economic	  innovations	  -­‐	  is	  regarded	  as	  the	  reason	  for	  Meiji	  Japan’s	  ability	  to	  rapidly	  modernize	  itself.	  	  The	  latter	  marked	  not	  only	  Japan’s	  difference	  from	  other	  Asian	  nations,	  but	  also	  its	  superiority	  and	  qualification	  for	  leadership,	  while	  the	  former	  emphasized	  Japan’s	  inclusiveness	  for	  non-­‐Western	  cultures.158	  	  	  	   Tsuda	  and	  Odaka’s	  above	  arguments	  resemble	  a	  layman’s	  version	  of	  Kyōto	  School	  philosopher	  Miki	  Kiyoshi’s	  explanations	  on	  Asian	  regionalism,	  role	  of	  culture,	  
                                                158	  This	  point	  is	  appears	  yet	  again	  in	  a	  later	  Kokumin	  Bungaku	  article,	  this	  time	  by	  the	  head	  of	  Association	  for	  Korean	  Christianity	  Niwa	  Seijirō.	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and	  the	  position	  of	  Japan	  in	  his	  wartime	  writings.159	  	  What	  I	  want	  to	  underscore	  here,	  however,	  is	  how	  Tsuda	  and	  Okada	  placed	  colonial	  Korea	  within	  this	  structure.	  	  In	  his	  essay,	  Odaka	  emphasized	  the	  traditional	  role	  of	  Korea	  as	  a	  “bridge”	  between	  China	  and	  Japan;	  whereas	  the	  flow	  of	  culture	  had	  been	  from	  west	  to	  east	  in	  the	  ancient	  times,	  now	  it	  will	  be	  from	  east	  to	  west.	  	  Given	  its	  geographical	  location,	  Korea	  will	  play	  a	  key	  role	  in	  aiding	  this	  new	  flow.	  	  Korea’s	  role	  as	  a	  facilitator	  of	  Japan-­‐China	  relations	  will	  depend	  on	  more	  than	  physical	  location,	  however.	  	  	  As	  Japanese	  culture	  passes	  through	  Korea,	  Odaka	  added,	  those	  cultural	  elements	  “too	  delicate”	  (sensai	  sugiru)	  to	  be	  exported	  as	  they	  are	  to	  the	  Continent	  could	  be	  modified	  by	  those	  continental	  elements	  of	  Korean	  culture.	  	  	  Although	  Odaka	  stressed	  the	  increasing	  importance	  of	  Korea	  in	  relation	  to	  Japan’s	  continental	  advance,	  he	  did	  not	  specify	  who	  the	  subject	  of	  action	  would	  be	  in	  this	  future	  trajectory.	  	  From	  the	  narrative	  outlined	  by	  Odaka,	  we	  can	  imagine	  as	  such	  subject	  the	  officials	  of	  the	  governor	  general	  who,	  having	  learned	  to	  deal	  with	  those	  “continental”	  (read:	  non-­‐Japanese)	  elements	  in	  the	  colony,	  were	  now	  better	  equipped	  to	  venture	  into	  the	  Asian	  Continent,	  as	  well	  as	  entrepreneurs	  who,	  after	  struggling	  with	  the	  local	  soil	  and	  customs	  of	  the	  Korean	  countryside,	  would	  take	  their	  earned	  know-­‐how	  and	  capital	  farther	  into	  China.	  	  We	  can	  also	  include	  in	  this	  set,	  writers	  and	  journalists	  who	  would	  provide	  much	  needed	  representations	  and	  “understanding”	  about	  the	  people	  of	  these	  newly	  opened	  and	  changing	  territories.	  	  Perhaps	  most	  importantly,	  these	  subjects	  of	  action	  need	  not	  be	  exclusively	  Japanese	  racially,	  and	  this	  is	  what	  Odaka	  implicitly	  suggested	  in	  the	  essay;	  the	  empire’s	  
                                                159	  John	  Namjun	  Kim,	  “On	  the	  Brink	  of	  Universality:	  German	  Cosmopolitanism	  in	  Japanese	  Imperialism,”	  positions	  Spring	  2009.	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expansion	  into	  the	  continent	  would	  allow	  new	  opportunities	  for	  both	  Japanese	  settlers	  and	  Koreans	  in	  the	  Peninsula.	  	  Indeed,	  as	  many	  recent	  studies	  on	  the	  modern	  industrialization	  of	  Korea	  in	  the	  late	  colonial	  period	  have	  tried	  to	  underscore,	  the	  continental	  thrust	  of	  the	  empire	  led	  to	  a	  considerable	  increase	  in	  the	  number	  of	  government	  openings	  and	  industrial	  opportunities	  for	  Koreans	  both	  in	  the	  Korean	  Peninsula	  and	  in	  the	  newly	  acquired	  territories	  deeper	  into	  the	  continent.160	  	  But	  in	  order	  to	  assume	  this	  position	  of	  the	  subject,	  Koreans	  had	  to	  act	  and	  think	  “as	  Japanese,”	  or,	  more	  precisely,	  take	  the	  subject	  position	  of	  “Japanese”	  vis-­‐à-­‐vis	  the	  “continental,”	  which	  remained	  as	  the	  object	  of	  management.	  	  The	  crux	  of	  my	  criticism	  here	  is	  not	  that	  Koreans	  had	  to	  think	  and	  act	  “as	  Japanese”;	  what	  I	  want	  to	  point	  out,	  through	  a	  close	  reading	  of	  Odaka’s	  text,	  is	  that	  the	  argument	  put	  forth	  by	  Odaka	  necessarily	  reproduces	  the	  colonial	  hierarchy	  and	  division	  within	  the	  colonized	  population	  along	  the	  lines	  of	  degree	  of	  colonial	  hybridization161	  -­‐	  how	  successfully	  could	  one	  be	  Korean	  and	  Japanese?	  –	  while	  also	  calling	  to	  transcend	  the	  colonizer/colonial	  boundary.	  	  	  	  	  	  	   But	  let	  us	  follow	  Odaka	  Tomoo’s	  discussion	  of	  culture	  further.	  	  He	  continued	  that	  the	  policy	  for	  Japan-­‐Korean	  synthesis	  should	  have	  three	  directions:	  first,	  to	  have	  Japanese	  culture	  as	  its	  basis,	  second	  to	  enliven	  the	  unique	  elements	  of	  Korean	  culture,	  and	  third,	  to	  have	  as	  its	  goal	  the	  creation	  of	  a	  new	  Asian	  culture	  that	  could	  
                                                160	  For	  example,	  see	  Carter	  Eckert’s	  essay,	  "Total	  War,	  Industrialization,	  and	  Social	  Change	  in	  Late	  Colonial	  Korea,"	  in	  Peter	  Duus	  et	  al,	  ed.	  The	  Japanese	  Wartime	  Empire,	  pp.	  3-­‐39.	  	  In	  her	  book,	  Jun	  Uchida	  also	  points	  out	  how	  expansion	  into	  Manchuria	  offered	  more	  concrete	  platform	  for	  cooperation	  between	  Koreans	  and	  Japanese	  businessmen	  and	  elites.	  	  Jun	  Uchida	  (2011).	  	  	  161	  I	  borrow	  the	  term	  “colonial	  hybridization”	  from	  Arif	  Dirlik’s	  “The	  End	  of	  Colonialism?	  The	  Colonial	  Modern	  in	  the	  Making	  of	  Global	  Modernity,”	  boundary	  2	  	  32:1	  (2005):	  1-­‐31.	  .	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become	  a	  world	  culture.	  	  Although	  Koreans	  must	  not	  cling	  to	  the	  idea	  of	  national	  independence	  and	  a	  narrow,	  isolationist	  sense	  of	  Korean	  culture,	  unification	  of	  Japan	  and	  Korea	  would	  not	  mean	  an	  eradication	  of	  Korean	  uniqueness.	  	  Quite	  the	  opposite,	  he	  asserted;	  realization	  of	  “Japan	  and	  Korea	  as	  One”	  will	  ensure	  a	  position	  for	  Korean	  culture	  at	  the	  vanguard	  of	  the	  Japan-­‐led	  cultural	  sphere’s	  progressive	  march.	  	  From	  such	  a	  position,	  Korean	  culture	  could	  play	  an	  active	  role	  upon	  the	  stage	  of	  Asian,	  and	  even	  world,	  culture.	  	  But	  he	  hastened	  to	  add	  that	  the	  level	  of	  culture	  in	  Korea	  remained	  too	  low	  at	  this	  time	  to	  play	  such	  a	  major	  role.	  	  Supporting	  an	  evolutionary	  model	  of	  civilization,	  Odaka	  reminded	  the	  reader	  that	  the	  movement	  of	  culture	  followed	  from	  high	  to	  low,	  and	  never	  in	  the	  opposite	  direction.	  	  While	  the	  synthesis	  of	  West	  and	  East	  would	  provide	  the	  basis	  for	  the	  high	  quality	  of	  Japanese	  culture	  and	  serve	  as	  the	  source	  for	  the	  new	  west-­‐to-­‐east	  flow	  of	  culture	  in	  Asia,	  Koreans	  would	  have	  to	  find	  ways	  to	  improve	  their	  cultural	  level	  in	  order	  to	  play	  a	  part	  in	  this	  new	  historical	  trajectory.	  	  Otherwise,	  Odaka	  warned,	  Japan	  will	  have	  to	  bypass	  Korea	  and	  contact	  China	  directly,	  as	  the	  Japanese	  envoys	  to	  Tang	  China	  had	  done	  centuries	  before.	  	  He	  concluded	  that	  civilians	  and	  officials	  should	  act	  as	  one	  to	  increase	  education	  in	  order	  that	  culture	  in	  the	  Korean	  Peninsula	  would	  match	  recent	  developments	  in	  its	  industrial	  sector.	  For	  his	  part,	  Tsuda	  Tsuyoshi	  similarly	  argued	  that	  the	  policy	  and	  ideology	  of	  “Japan	  and	  Korea	  as	  One	  Body”	  offered	  to	  Koreans	  a	  chance	  to	  escape	  from	  the	  current	  narrow	  confines	  of	  Korean	  cultural	  sphere.	  	  Korea’s	  role	  as	  a	  “base”	  (kichi)	  for	  expansion	  into	  the	  Asian	  continent	  was	  becoming	  more	  and	  more	  crucial.	  	  If	  externally	  Korea	  was	  called	  to	  play	  an	  important	  role	  in	  the	  changing	  geo-­‐political	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landscape	  of	  the	  region,	  it	  also	  faced	  internal	  forces	  demanding	  the	  overthrow	  of	  liberalism	  in	  Korean	  society	  through	  “governance,	  organicity,	  and	  collectivity”	  (tōsei	  
to	  yūkisei	  to	  zentaisei).	  	  Although	  Korea	  was	  exposed	  to	  liberalism	  only	  some	  thirty	  years	  ago,	  it	  was	  about	  to	  come	  under	  a	  fundamental	  social	  upheaval	  yet	  again.	  	  Because	  the	  speed	  of	  historical	  change	  has	  been	  so	  great,	  it	  was	  doubtful	  that	  Korean	  society	  has	  been	  able	  to	  “fully	  digest”	  all	  these	  changes.	  	  Nonetheless,	  there	  was	  no	  escaping	  the	  turning	  tide	  of	  history,	  he	  said.	  	  Furthermore,	  the	  casting	  off	  of	  the	  prior	  social	  order	  toward	  a	  collective,	  organic	  society	  –	  one	  that	  was	  not	  only	  a	  prerogative	  for	  Korean	  society,	  but	  also	  the	  new	  stage	  of	  world	  history	  in	  general	  -­‐	  was	  possible	  only	  through	  a	  “quintessentially	  Japanese”	  (Nihonteki)	  revolution,	  a	  thoroughly	  inclusive	  revolution	  based	  upon	  the	  willing	  consensus	  of	  “one	  hundred	  million	  minds”	  in	  the	  Greater	  East	  Asian	  Co-­‐Prosperity	  Sphere	  and	  one	  that	  stood	  in	  sharp	  contrast	  to	  the	  bloody	  revolutions	  of	  Germany	  and	  Soviet	  Union.	  	  The	  occurrence	  and	  nature	  of	  the	  Meiji	  Restoration	  within	  Japanese	  society	  had	  served	  as	  proof	  of	  Japan’s	  ability	  to	  revolutionize.	  	  This	  “quintessentially	  Japanese”	  revolution	  aimed	  at	  worshipping	  the	  emperor,	  eradicating	  private	  interests	  and	  supporting	  the	  public	  good,	  all	  without	  clinging	  to	  the	  past	  (kako	  ni	  najimazu).	  	  Especially	  for	  Korea,	  resisting	  the	  urge	  to	  cling	  to	  the	  past	  would	  be	  of	  utmost	  importance,	  Tsuda	  emphasized.	  	  While	  Korea	  had	  several	  thousand	  years	  of	  unique	  history	  and	  tradition	  that	  could	  not	  be	  simply	  ignored,	  any	  attempt	  at	  isolating	  itself	  politically,	  economically	  or	  culturally	  from	  Japan	  would	  not	  be	  permitted	  in	  the	  current	  time.	  	  Korea	  would	  have	  to	  cast	  off	  its	  own	  “old-­‐fashioned	  ways”	  (kyūshū)	  as	  well	  as	  liberalism.	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Tsuda	  and	  Odaka’s	  essays	  emphasized	  the	  current	  moment	  as	  one	  of	  opportunity	  for	  colonial	  Korea.	  	  In	  return	  for	  playing	  an	  important	  role	  in	  the	  empire’s	  continental	  advance,	  Korea	  will	  not	  only	  be	  granted	  a	  place	  at	  the	  table	  but	  also	  allowed	  to	  maintain	  “quintessentially	  Korean”	  elements	  that	  would	  be	  reframed	  within	  a	  larger	  Japanese	  culture.	  	  With	  this	  inclusivity,	  however,	  the	  writers	  of	  the	  above	  essays	  also	  re-­‐drew	  the	  boundary	  between	  the	  colony	  and	  imperial	  metropole.	  	  Odaka	  cited	  Korea’s	  current	  “low	  level	  of	  culture”	  as	  an	  unfortunate	  fact	  that	  threatened	  Korea’s	  imperial	  integration.	  	  Tsuda	  effectively	  pointed	  to	  Korea’s	  two	  failures	  to	  reform	  itself,	  once	  in	  facing	  “Western”	  liberalist	  modernity	  and	  again	  in	  the	  time	  of	  that	  modernity’s	  overthrow;	  the	  “indigestion”	  from	  which	  Korea	  suffered	  was	  based	  on	  the	  imperative	  to	  “catch	  up”	  to	  the	  maddening	  developments	  of	  the	  times	  and	  the	  colony’s	  inability	  to	  do	  just	  that.	  	  Japan	  stepped	  in	  to	  take	  the	  role	  of	  agent	  for	  Korea	  in	  both	  occasions	  then,	  earlier	  through	  the	  act	  of	  annexation	  and	  now	  in	  proposing	  a	  “peaceful”	  social	  reform	  that	  could	  eradicate	  the	  ills	  of	  modern	  society.	  	  Identifying	  the	  source	  of	  these	  enduring	  differences	  in	  the	  discrete	  cultures	  of	  the	  colony	  and	  imperial	  metropole,	  the	  essays	  underscored	  a	  colonial	  boundary,	  as	  well	  as	  positing	  the	  reason	  for	  deferred	  inclusion	  of	  the	  imperializing	  colonial	  subject	  as	  residing	  in	  the	  still-­‐unreformed	  characteristics	  of	  the	  colonized.	  	  	  More	  than	  hypocrisy	  or	  deceit,	  Odaka	  and	  Tsuda’s	  arguments	  regarding	  imperialization	  in	  the	  colony	  reveal	  the	  very	  real	  tension	  posed	  by	  the	  fluctuating	  boundaries	  of	  the	  imperial	  metropole	  and	  the	  scramble	  for	  power	  by	  the	  various	  self-­‐interested	  groups	  in	  the	  colonies	  that	  were	  differently	  and	  unequally	  affected.	  	  But	  even	  more	  importantly,	  the	  precarious	  and	  paradoxical	  balancing	  act	  of	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inclusion	  and	  exclusion	  were	  symptomatic	  of	  the	  dynamics	  at	  the	  core	  of	  imperial	  Japan	  at	  a	  time	  when	  it	  was	  proposing	  an	  alternative	  modernity,	  a	  new	  world	  historical	  chapter.	  	  The	  idea	  of	  an	  organic	  unity	  for	  the	  community	  was	  crucial	  to	  wartime	  Japan	  that	  sought	  to	  “internally	  negate”	  capitalism	  while	  maintaining	  existing	  capitalist	  relations.	  	  For	  this,	  the	  excess	  of	  capitalist	  modernity	  were	  identified	  as	  variously	  “foreign”	  elements.	  	  	  In	  Japan,	  while	  the	  West	  was	  figured	  as	  the	  foreign	  outside,	  Koreans	  and	  communists	  were	  seen	  as	  the	  foreign	  elements	  that	  had	  to	  be	  purged	  from	  within.162	  	  	  The	  notion	  of	  “Japanese	  culture”	  was	  purified	  and	  purifying.	  	  Simultaneously,	  however,	  the	  wartime	  mobilization	  of	  the	  colonial	  population	  through	  inclusive	  policies	  could	  be	  seen	  as	  threatening	  this	  trajectory.	  	  	  	  	  	  	  	  	  	  	  	  	   	  	  
Overcoming	  Difference	  For	  his	  part,	  Ch’oe	  criticized	  the	  statements	  made	  by	  Japanese	  ideologues	  that	  outright	  excluded	  Koreans	  from	  imperialization.	  	  Reproaching	  some	  Japanese	  intellectuals’	  and	  journalists’	  cavalier	  treatment	  of	  the	  Korean	  population	  in	  their	  consideration	  of	  the	  Japanese	  nation-­‐state,	  Ch’oe	  warned	  against	  Nazi	  rhetoric	  of	  racial	  purity	  as	  exclusionary	  and	  emphasized	  that	  establishment	  of	  the	  imperial	  national	  culture	  must	  allow	  inclusion	  of	  the	  colonized	  population.	  	  He	  recalled	  his	  devastation	  as	  a	  youth	  when	  he	  read	  the	  writer	  Arishima	  Takeo	  declare	  that	  no	  great	  literature	  will	  come	  of	  Korea	  as	  it	  lacks	  a	  nation-­‐state.	  	  Ch’oe	  criticized	  Hayashi	  Fusao’s	  remark	  about	  ideological	  conversion	  of	  Korean	  writers,	  as	  “regrettable”;	  
                                                162	  Marilyn	  Ivy,	  “Preface”	  in	  The	  Cultures	  of	  Japanese	  Fascism.	  	  
	  
 145 
allegedly,	  Hayashi	  had	  stated	  that	  upon	  committing	  tenkō,	  Japanese	  writers	  had	  a	  “home	  country”	  to	  return	  to	  while	  Korean	  writers	  did	  not	  have	  such	  a	  place.163	  	  	  Ch’oe	  also	  recognized,	  however,	  that	  the	  processes	  of	  imperialization	  between	  the	  Japanese	  and	  Koreans	  would	  have	  some	  significant	  differences.	  	  In	  a	  roundtable	  discussion	  on	  reformation	  of	  the	  Christian	  churches	  in	  relation	  to	  imperialization,	  Ch’oe	  Chae-­‐sŏ	  noted	  that	  without	  clearing	  away	  tendencies	  of	  liberalism	  and	  individualism,	  neither	  Japanese	  nor	  Koreans	  could	  become	  proper	  imperial	  subjects.	  	  The	  Koreans,	  however,	  would	  need	  to	  exert	  extra	  effort,	  he	  added:	  	  	  But	  while	  Japanese	  (naichijin)	  think	  that	  [the	  clearing	  away]	  would	  be	  sufficient	  for	  becoming	  an	  imperial	  subject,	  for	  us	  [Koreans],	  we	  have	  another	  step.	  	  That	  is	  the	  spirit	  of	  ‘uniting	  as	  one	  by	  returning	  to	  the	  emperor,’	  (tennō	  





                                                163	  Ch’oe,	  “Chōsen	  bungaku	  no	  gendankai”	  (“Present	  State	  of	  Korean	  Literature”)	  in	  Tenkanki	  no	  
Chōsen	  Bungaku.	  Ch’oe	  notes	  that	  Hayashi’s	  remark	  had	  caused	  considerable	  consternation	  among	  Korean	  intellectuals.	  	  The	  poet	  Kim	  Yong-­‐je	  (1909-­‐1994)	  had	  addressed	  the	  issue	  earlier	  in	  an	  essay	  written	  for	  July	  1942	  issue	  of	  the	  journal	  Kokumin	  Bungaku.	  	  Written	  under	  his	  Japanese-­‐style	  name	  Kanemura	  Ryūsei,	  Kim’s	  essay	  is	  itself	  worthy	  of	  further	  examination.	  	  A	  former	  member	  of	  NAPF,	  Kim	  had	  become	  a	  vocal	  supporter	  of	  imperialization	  by	  this	  time	  and	  the	  essay	  reviews	  Hayashi	  Fusao’s	  novels	  of	  “conversion”	  from	  Marxism	  to	  Japanese	  ultranationalism.	  	  The	  title	  “Loving	  Obsession	  for	  Japan”	  (“nihon	  e	  no	  aishū”)	  is	  a	  suggestive	  play	  upon	  the	  title	  of	  Hagiwara	  Sakutarō’s	  famous	  1938	  essay	  "Return	  to	  Japan”	  (“nihon	  e	  no	  kaiki”).	  	  While	  generally	  praising	  Hayashi’s	  novels,	  Kim	  chastises	  Hayashi	  for	  the	  aforementioned	  remark	  and	  insists	  that	  Korean	  intellectuals	  should	  also	  identify	  with	  imperial	  Japan	  as	  their	  “home	  country.”	  	  	  	  164	  “Hantō	  Kirisutokyō	  no	  kaikaku	  wo	  kataru,”	  (“On	  the	  Reform	  of	  Christianity	  in	  the	  Korean	  Peninsula”),	  Kokumin	  Bungaku	  March	  1942,	  page	  63.	  	  For	  identification	  and	  background	  of	  the	  roundtable	  participants,	  I	  relied	  heavily	  upon	  Chwadamhoe	  ro	  ingnŭn	  “kungmin	  munhak”	  (Reading	  
“Kungmin	  munhak”	  through	  roundtables)	  Mun,	  Kyŏng-­‐yŏn	  et	  al	  edited,	  Sŏul-­‐si:	  Somyŏng	  Ch’ulp’an,	  2010.	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Such	  differences	  in	  the	  processes	  of	  imperialization	  for	  the	  colonized	  and	  colonizer	  were	  felt	  as	  a	  temporal	  lag	  or	  a	  distance	  to	  catch	  up	  by	  some	  of	  the	  most	  vocal	  Korean	  supporters	  of	  imperialization;	  the	  poet	  Kim	  -­‐han	  (1914-­‐1944)	  stated	  that	  he	  could	  not	  help	  but	  notice	  the	  disparity	  when	  comparing	  the	  spirit	  of	  imperialization	  in	  the	  case	  of	  Japan	  proper	  to	  that	  of	  Korea,	  and	  that	  from	  this	  gap	  arose	  a	  kind	  of	  deep	  anxiety.165	  	  But	  Ch’oe	  did	  not	  stop	  at	  noting	  such	  a	  difference;	  he	  sought	  prescriptions	  for	  future	  resolutions.	  	  In	  the	  aforementioned	  roundtable	  on	  wartime	  reformation	  of	  Christianity	  in	  the	  Korean	  Peninsula,	  he	  continued:	  “The	  thought	  of	  religion	  entered	  my	  mind	  when	  I	  was	  trying	  to	  instill	  this	  conviction	  [for	  emperor	  worship],	  one	  that	  had	  been	  lacking	  in	  us	  [Koreans].	  	  Is	  not	  our	  highest	  goal	  in	  reforming	  Christianity,	  to	  appropriate	  the	  force	  of	  Christianity	  to	  instill	  in	  the	  masses	  the	  spirit	  of	  uniting	  as	  one	  by	  returning	  to	  the	  emperor?”	  	  Here,	  Ch’oe	  suggested	  that	  the	  emotional	  intensity	  of	  religious	  zeal	  be	  redirected	  toward	  emperor	  worship	  to	  bridge	  the	  gap	  between	  Japanese	  and	  Korean	  subjects	  in	  processes	  of	  imperialization.	  	  In	  a	  similar	  vein,	  Ch’oe	  lauded	  participation	  in	  the	  military	  as	  a	  means	  of	  reforming	  Koreans	  into	  proper	  imperial	  subjects.	  	  Upon	  hearing	  the	  colonial	  Governor	  General’s	  official	  declaration	  in	  May	  1942	  that	  military	  conscription	  would	  be	  extended	  to	  Korean	  men	  and	  implemented	  in	  as	  soon	  as	  two	  years,	  Ch’oe	  Chae-­‐sŏ	  expressed	  great	  delight	  and	  pronounced	  that	  the	  culture	  of	  the	  Korean	  Peninsula	  will	  undergo	  great	  changes	  thanks	  to	  the	  
                                                165	  “Shidan	  no	  konpon	  mondai	  wo	  tsuku,”	  Kokumin	  Bungaku	  February	  1943.	  	  In	  this	  roundtable,	  Kim	  argued	  that	  although	  Korea	  was	  on	  its	  way	  to	  becoming	  a	  region	  of	  Japan	  proper,	  similar	  to	  the	  status	  of	  Tōhoku	  or	  Kyūshū,	  the	  sense	  of	  belonging	  to	  the	  imperial	  nation-­‐state	  still	  remained	  for	  Korea	  at	  a	  markedly	  lower	  level.	  	  Along	  with	  the	  novelist	  Yi	  Sŏk-­‐hun,	  the	  poet	  Kim	  Chong-­‐han	  was	  one	  of	  the	  most	  active	  Korean	  contributors	  for	  Kokumin	  Bungaku.	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conscription,	  noting	  that	  without	  the	  thought	  of	  protecting	  one’s	  country	  with	  one’s	  own	  blood,	  the	  true	  concept	  of	  homeland	  seemed	  nearly	  impossible	  to	  form.166	  	  	  And	  if	  one	  of	  the	  characteristics	  of	  imperialization	  within	  the	  colony	  was	  a	  “lag”	  as	  compared	  to	  Japan	  proper,	  Ch’oe	  seemed	  to	  suggest	  that	  the	  intensity	  and	  speed	  to	  catch	  up	  could	  endow	  the	  colonized	  subject	  with	  even	  more	  authenticity	  than	  the	  racially	  Japanese	  subject	  as	  a	  kokumin.	  	  In	  the	  above	  essay,	  “The	  Present	  Stage	  of	  Korean	  Literature”	  (“Chōsen	  bungaku	  no	  gendaikai”),	  Ch’oe	  also	  stated:	  “The	  reform	  of	  Korean	  literature	  under	  the	  New	  Order	  (shintaisei)	  can	  boast	  only	  a	  very	  short	  history.	  	  Despite	  this,	  however,	  the	  magnitude	  of	  the	  reform	  has	  been	  so	  spectacular	  that	  one	  could	  say	  without	  much	  exaggeration	  that	  in	  this	  aspect,	  it	  surpasses	  even	  the	  Japanese	  literary	  world.”	  	  He	  repeated	  and	  further	  explicated	  this	  opinion	  in	  “The	  Standpoint	  of	  Kokumin	  Literature”	  (“Kokumin	  Bungaku	  no	  
Tachiba”),	  a	  revised	  transcript	  of	  a	  speech	  he	  had	  delivered	  in	  October	  1942:	  	  Let	  us	  compare	  this	  [establishment	  of	  kokumin	  literature	  in	  Korea]	  with	  the	  case	  in	  Japan	  proper	  (naichi).	  	  Of	  course,	  the	  theory	  of	  kokumin	  literature	  first	  started	  in	  Japan,	  but	  it	  has	  not	  developed	  much	  in	  Japan	  since	  then.	  	  In	  the	  case	  of	  Korea,	  although	  the	  starting	  point	  was	  later,	  the	  development	  has	  been	  more	  energetic	  and,	  especially	  in	  the	  theoretical	  side,	  we	  might	  say	  that	  the	  Korean	  side	  has	  even	  surpassed	  that	  of	  Japan	  in	  certain	  respects.	  	  Why	  might	  this	  be?	  	  I	  believe	  herein	  lies	  the	  first	  clue	  for	  clarifying	  the	  meaning	  and	  position	  of	  kokumin	  literature.	  	  	  	  Under	  a	  system	  of	  heightened	  state	  security,	  the	  only	  task	  for	  literature	  is	  to	  unify	  the	  kokumin	  and	  enhance	  their	  morale…	  If	  we	  may	  say	  that	  the	  theory	  
                                                166	  “Kunjin	  to	  sakka	  –	  chōhei	  no	  kangeki	  wo	  kataru”	  (“Soldiers	  and	  writers	  speak	  about	  the	  delight	  of	  conscription”),	  	  Kokumin	  Bungaku	  July	  1942.	  	  Also,	  in	  the	  roundtable	  talk	  in	  Kokumin	  Bungaku	  inaugural	  issue,	  military	  experience	  is	  noted	  as	  one	  of	  the	  key	  examples	  of	  “experiencing	  Japanese-­‐ness”.	  	  But	  in	  addition	  to	  this,	  Ch’oe	  celebrated	  conscription	  in	  relation	  to	  education	  for	  the	  larger	  colonized	  population.	  	  In	  April	  1943	  roundtable,	  he	  noted	  that	  conscription	  and	  compulsory	  education	  were	  “inextricably	  linked”.	  	  Some	  at	  the	  roundtable,	  however,	  took	  such	  comments	  as	  self-­‐serving	  or	  worse,	  with	  Takahachi	  immediately	  clarifying	  that	  duty	  must	  be	  performed	  for	  its	  own	  value	  and	  not	  as	  a	  bargaining	  chip	  for	  demanding	  certain	  rights.	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of	  kokumin	  literature,	  while	  lagging	  in	  Japan,	  has	  thrived	  in	  Korea	  in	  the	  present	  time,	  the	  reason	  for	  this	  is	  clear:	  it	  is	  because	  the	  need	  to	  transition	  to	  a	  quintessential	  position	  of	  the	  kokumin	  (kokumin	  teki	  tachiba)	  was	  less	  dire	  in	  Japan	  than	  in	  Korea.	  	  Certainly	  there	  was	  suspect	  literature	  in	  Japan	  as	  well,	  and	  anti-­‐national	  or	  a-­‐national	  literature	  had	  flourished	  in	  Japan,	  even	  more	  than	  in	  Korea.	  	  But	  once	  the	  war	  started,	  it	  was	  possible	  for	  Japanese	  writers	  to	  switch	  over	  to	  a	  position	  of	  the	  kokumin	  more	  or	  less	  naturally	  (shizen	  ni)	  and	  easily	  (muri	  naku).	  	  But	  for	  Korean	  writers,	  that	  was	  not	  the	  case.	  	  If	  I	  may	  push	  it	  further,	  it	  is	  more	  appropriate	  to	  say	  that	  Koreans	  were	  newly	  acquiring	  a	  position	  of	  kokumin	  rather	  than	  transitioning	  to	  one.	  	  I	  think	  one	  can	  see	  from	  this	  the	  reason	  why	  the	  theory	  of	  kokumin	  literature	  thrives,	  and	  must	  thrive,	  for	  the	  current	  Korean	  literary	  establishment.167	  	  	  	  In	  effect,	  Ch’oe	  posited	  that	  precisely	  because	  imperialization	  for	  Koreans	  was	  a	  more	  dramatic	  and	  fundamentally	  transformative	  process	  than	  that	  of	  Japanese,	  it	  would	  be	  more	  revolutionary.	  	  Ch’oe	  had	  expressed	  this	  opinion	  in	  another	  earlier	  roundtable	  talk,	  when	  the	  Korean	  writer	  Yi	  Sŏk-­‐hun	  and	  the	  zaisen	  writer	  Tanaka	  Hidemitsu	  (1913-­‐1949)	  discussed	  comments	  made	  by	  Yasuda	  Yojūrō	  (1910-­‐1981),	  a	  leading	  member	  of	  the	  Japan	  Romantic	  School:	  	   Maki	  Hiroshi	  (Yi	  Sŏk-­‐hun):	  About	  Mr.	  Yasuda	  Yojūrō’s	  works,	  I	  understand	  that	  he	  calls	  for	  preserving	  the	  pure	  bloodlines	  of	  the	  Yamato	  race,	  but	  he	  seems	  too	  biased	  in	  his	  way	  of	  thinking.	  	  Tanaka:That’s	  probably	  because	  when	  he	  writes,	  he	  does	  so	  without	  keeping	  in	  mind	  Koreans,	  Taiwanese,	  etc.	  	  Ch’oe:	  There	  is	  no	  need	  to	  pay	  too	  much	  attention.	  	  The	  critics	  and	  writers	  in	  Japan	  do	  not	  know	  very	  well.	  	  They	  just	  don’t	  think	  about	  it	  much.	  	  Tanaka:	  Mr.	  Yasuda	  Yojūrō	  probably	  spoke	  that	  way	  assuming	  that	  there	  would	  not	  be	  any	  Koreans	  present	  at	  the	  lecture	  [he	  delivered	  in	  Japan].	  	  	  Maki:	  But	  if	  a	  person	  like	  him	  continues	  to	  write…	  	  Ch’oe:	  That	  is	  why	  we	  must	  do	  those	  things	  ourselves.	  	  In	  actuality,	  Japanese	  politics	  has	  ended	  its	  experiments	  in	  Manchuria.	  	  Whether	  it	  is	  culture,	  
                                                167	  Ch’oe,	  “Kokumin	  bungaku	  no	  tachiba,”	  Tenkanki	  no	  Chōsen	  Bungaku	  (1943).	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は京城あたりのものと思はなければならぬ。	  	  	  Ch’oe	  cut	  short	  the	  awkward	  discussion	  on	  the	  matter	  by	  proclaiming	  outright	  that	  more	  meaningful	  “revolutionary	  literature”	  for	  the	  new	  historical	  stage	  was	  more	  likely	  to	  come	  out	  of	  the	  colonial	  Keijō	  than	  from	  the	  imperial	  metropole.	  	  	  	  	  	  
New	  Regionalism	  and	  Locality	  	   The	  seemingly	  brash	  contention	  –	  that	  the	  colony,	  more	  than	  the	  Japanese	  homelands,	  could	  produce	  literature,	  and	  by	  extension	  culture,	  that	  could	  better	  embody	  the	  spirit	  of	  the	  new	  historical	  trajectory	  led	  by	  Japan	  -­‐	  stemmed	  from	  Ch’oe’s	  belief	  in	  “new	  regionalism”,	  which	  formed	  a	  crucial	  element	  of	  his	  vision	  for	  
                                                168	  “Kunjin	  to	  sakka:	  chōhei	  no	  kangeki	  wo	  kataru,”	  Kokumin	  Bungaku	  July	  1942.	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the	  position	  of	  Korean	  literature	  within	  the	  larger	  Japanese	  culture.	  	  Questions	  about	  the	  identity	  of	  “Korean	  literature”,	  and	  by	  extension	  that	  of	  Korean	  culture,	  repeatedly	  surfaced	  in	  various	  roundtable	  talks	  under	  the	  key	  word	  “local”,	  variously	  referenced	  as	  rōkaru	  karā-­‐,	  tokushusei,	  chihō	  shoku,	  or	  kyōdo	  teki	  na	  mono	  (“local	  color,”	  “particularity,”	  “regional	  flavor,”	  “quintessentially	  local	  elements,”	  respectively).	  	  For	  example,	  in	  a	  1943	  roundtable	  talk	  on	  state	  of	  new	  poetry,	  the	  discussion	  once	  again	  touched	  upon	  these	  sensitive	  issues.	  	  Attempting	  to	  redirect	  the	  course	  of	  the	  heated	  debate,	  Teramoto	  Kiichi,	  a	  zaisen	  poet	  and	  head	  of	  the	  Cultural	  Department	  for	  the	  Korean	  League	  for	  Concerted	  National	  Power	  (kokumin	  
sōryoku	  Chōsen	  renmei),	  downplayed	  the	  issue’s	  relevance;	  he	  argued	  that	  just	  as	  Kyūshū	  or	  Hokkaido	  literature	  no	  longer	  existed	  as	  unique	  entities	  within	  a	  larger	  Japanese	  literature	  as	  a	  result	  of	  thorough	  assimilation,	  Korean	  literature,	  too,	  will	  gradually	  lose	  its	  particularity.169	  	  But	  this	  statement	  ended	  up	  adding	  more	  fuel	  to	  the	  fire.	  	  In	  a	  section	  of	  the	  discussion	  titled	  “Particularity	  and	  Universality”	  (tokushusei	  to	  fuhensei),	  the	  poet	  Kim	  Chong-­‐han	  strongly	  disagreed	  with	  Teramoto,	  citing	  “new	  regionalism”	  as	  the	  guiding	  principle	  for	  not	  only	  the	  future	  of	  Korea	  but	  also	  the	  world:	  	  Kim:	  I	  must	  disagree.	  Teramoto:	  	  Oh?	  
                                                169	  “Shidan	  no	  konpon	  mondai	  wo	  tsuku”	  (“Attacking	  the	  Fundamental	  Problems	  of	  the	  Poetry	  Establishment”)	  Kokumin	  Bungaku	  February	  1943.	  	  Like	  Ch’oe	  Chae-­‐sŏ,	  Teramoto	  Kiichi	  graduated	  from	  the	  English	  Literature	  department	  of	  Imperial	  Keijō	  University	  under	  the	  tutelage	  of	  poet	  and	  professor	  Satō	  Kiyoshi.	  	  Although	  he	  argued	  in	  this	  roundtable	  that	  Korea	  is	  in	  process	  of	  losing	  its	  local	  color,	  he	  was	  not	  necessarily	  advocating	  for	  its	  eradication.	  	  In	  another	  roundtable	  held	  a	  year	  earlier,	  Teramoto	  had	  argued	  that	  good	  literature	  must	  express	  local	  color.	  	  See	  “Atarashii	  hantō	  bundan	  no	  kōzō”	  (Organization	  of	  a	  new	  literary	  establishment	  in	  the	  Peninsula”),	  Ryokki	  April	  1942.	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ふ。。。	  	  	  Ch’oe	  added	  that	  while	  certain	  lingering	  Korean	  particularities	  would	  “have	  no	  alternative	  but	  to	  self-­‐destruct”	  with	  integration	  into	  Japan,	  several	  fundamental	  differences	  between	  Japan	  and	  Korea,	  resulting	  from	  their	  different	  climates,	  industries,	  and	  consequent	  life	  styles,	  would	  inevitably	  remain	  and	  actually	  become	  more	  concretely	  established	  after	  the	  unification	  (ittaika,	  literally	  “becoming	  one	  body”)	  with	  Japan.	  	  	  	  	  	  	  	  	  	  	  	  In	  referring	  to	  a	  “new	  regionalism”,	  Kim	  and	  Ch’oe	  were	  bringing	  up	  the	  ideology	  of	  the	  “world	  historical	  turn,”	  a	  view	  that	  a	  new	  stage	  of	  world	  history	  was	  unfolding	  through	  the	  Asia-­‐Pacific	  War	  and	  shifting	  away	  from	  a	  “false	  universalism”	  backed	  by	  Western	  imperialism	  to	  a	  multi-­‐cultural,	  transnational	  regionalism	  of	  Asia	  led	  by	  Japan.	  	  In	  addition	  to	  opposing	  an	  abstracted	  and	  false	  universalism,	  this	  regionalism	  would	  also	  be	  different	  from	  regionalism	  “in	  the	  old	  sense”.	  	  Kim	  and	  Ch’oe	  were	  identifying	  Korean	  nationalism	  as	  an	  instance	  of	  this	  problematic	  earlier	  
                                                170	  “Shidan	  no	  konpon	  mondai	  wo	  tsuku,”	  Kokumin	  Bungaku	  February	  1943,	  page	  14.	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るのである。	  	  	  To	  this,	  he	  did	  not	  forget	  to	  add,	  “However,	  because	  Korean	  literature	  is	  literature	  that	  possesses	  ample	  uniqueness	  (dokusōsei),	  it	  will	  occupy	  a	  place	  as	  itself	  in	  the	  future.”	  	  In	  short,	  insistence	  upon	  Korean	  particularity	  would	  be	  perfectly	  in	  line	  with	  the	  historical	  shift	  championed	  by	  Japan,	  as	  long	  as	  that	  particularity	  was	  clearly	  within	  a	  new	  universal	  that	  was	  the	  Japanese	  empire.	  	  Ch’oe	  put	  forth	  this	  
                                                171	  Ch’oe	  Chae-­‐sŏ,	  “Chōsen	  bungaku	  no	  gendankai”	  Kokumin	  Bungaku	  August	  1942,	  page	  14. 	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claim	  to	  argue	  against	  both	  those	  detractors	  and	  supporters	  of	  imperialization	  who	  understood	  it	  as	  entailing	  a	  complete	  eradication	  of	  Korean	  identity.	  	  “Korean	  literature”	  was	  no	  longer	  a	  discrete	  literature	  of	  the	  Korean	  nation,	  Ch’oe	  emphasized;	  it	  was	  now	  a	  “regional	  literature”(chihō	  bungaku)	  of	  Japan.	  	  Korean	  writers	  who	  resisted	  integration	  and	  insisted	  upon	  a	  separatist	  Korean	  literature	  must	  come	  to	  terms	  with	  this	  “given	  fact”,	  but	  others	  who	  called	  for	  eradication	  of	  “Korean	  literature”	  also	  had	  to	  understand	  the	  new	  definition	  of	  “regional	  literature,”	  Ch’oe	  said.	  	  Whereas	  chihō	  (regional)	  and	  chūō	  (central)	  had	  heretofore	  implied	  a	  highly	  asymmetrical	  relationship,	  the	  new	  regionalism	  in	  its	  most	  ideal	  state	  would	  put	  the	  two	  in	  equal	  positions.	  	  Ch’oe	  quoted	  Kim	  Chong-­‐han	  as	  declaring,	  “Tokyo	  or	  Keijō	  must	  necessarily	  be	  no	  more	  than	  a	  marker	  of	  place	  in	  an	  equal	  whole.”	  	  The	  spirit	  of	  the	  new	  historical	  stage	  called	  for	  establishing	  various	  cultures	  based	  on	  regional	  particularities,	  instead	  of	  slavishly	  copying	  metropolitan	  culture,	  whether	  from	  Europe	  or	  Tokyo,	  he	  added.	  	  	  	  	  	  	   In	  line	  with	  the	  emphasis	  upon	  greater	  equality,	  Ch’oe	  envisioned	  the	  process	  of	  “Japan	  and	  Korea	  as	  One	  body”	  as	  a	  dialectical	  relationship	  between	  colonial	  Korea	  and	  Japan,	  whereby	  both	  will	  be	  transformed.	  	  He	  pointed	  out	  that	  the	  future	  of	  Japanese	  culture	  must	  follow	  two	  paradoxical	  trajectories,	  one	  of	  purifying	  its	  national	  essence	  and	  the	  other	  of	  expanding	  its	  range	  by	  embracing	  elements	  that	  had	  long	  been	  demarcated	  as	  foreign:	  	  	  	  While	  the	  former	  is	  about	  maintaining	  tradition	  and	  elucidating	  the	  national	  polity	  (kokutai	  meichō),	  the	  latter	  concerns	  acceptance	  of	  foreign	  ethno-­‐races	  (iminzoku)	  and	  creation	  of	  a	  new	  world	  order….	  It	  is	  abundantly	  evident	  that	  these	  two	  sides	  must	  function	  simultaneously	  without	  any	  conflict	  or	  self-­‐
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はなからうか。	  	  	   	  For	  Ch’oe,	  Korea	  could	  serve	  as	  such	  an	  exemplary	  model	  of	  Japan’s	  new	  regionalism	  because	  it	  had	  maintained	  a	  sufficient	  distance	  and	  difference	  between	  itself	  and	  Japan.	  	  In	  this	  way,	  Ch’oe	  distinguished	  Korea	  not	  only	  from	  Tokyo	  but	  also	  from	  other	  peripheral	  areas	  that	  had	  been	  earlier	  incorporated	  into	  Japan:	  	  In	  discussions	  about	  Korean	  literature,	  many	  people	  compare	  it	  to	  Kyūshū	  or	  Hokkaido	  literatures.	  	  Of	  course,	  I	  cannot	  say	  that	  they	  are	  wrong	  as	  these	  literatures	  form	  regional	  literatures	  (chihō	  bungaku)	  of	  Japan.	  	  But	  these	  literatures	  have	  such	  varying	  characteristics	  that	  they	  cannot	  be	  placed	  in	  the	  same	  category.	  	  Korean	  literature	  possesses	  something	  that	  goes	  beyond	  the	  regional	  uniqueness	  of	  Kyūshū	  and	  Tōhoku	  literatures,	  and	  even	  the	  literature	  of	  Taiwan.	  	  Korea	  differs	  also	  in	  terms	  of	  climate	  and	  disposition.	  	  As	  a	  result,	  it	  differs	  from	  the	  naichi	  not	  only	  in	  its	  cognitive	  forms,	  but	  also	  in	  its	  separate,	  long-­‐standing	  literary	  tradition.	  	  It	  also	  currently	  faces	  a	  
                                                172	  Ch’oe	  Chae-­‐sŏ,	  “Chōsen	  bungaku	  no	  gendankai”	  Kokumin	  Bungaku	  August	  1942,	  page	  17. 	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本文化の建設に寄与せんとする所にある。	  	  	  Similarly,	  Kim	  Chong-­‐han	  argued	  in	  the	  roundtable	  that	  whereas	  people	  of	  Tōhoku	  and	  Kyūshū	  had	  become	  thoroughly	  assimilated	  into	  the	  Japanese	  mainland	  and	  could	  identify	  themselves	  as	  Japanese,	  Koreans	  in	  general	  were	  “lagging”	  behind	  considerably,	  thereby	  posing	  different	  issues	  for	  the	  writers	  of	  Korean	  kokumin	  literature	  to	  address	  than	  their	  counterparts	  in	  the	  mainlands.	  	  	  	  	  
Local	  as	  Concrete	  
	   In	  various	  essays	  contained	  in	  Korean	  Literature	  in	  a	  Time	  of	  Transition,	  Ch’oe	  explained	  the	  general	  characteristics	  of	  kokumin	  literature,	  outlining	  its	  definition,	  range	  of	  subject	  matter,	  and	  social	  functioning.	  	  He	  explained	  that	  
                                                173	  Ch’oe	  Chae-­‐sŏ,	  “Chōsen	  bungaku	  no	  gendankai”	  Kokumin	  Bungaku	  August	  1942,	  page	  14-­‐15.	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kokumin	  literature	  would	  be	  “literature	  written	  from	  the	  position	  of,	  and	  with	  a	  consciousness	  of	  being,	  a	  kokumin,”	  an	  agent	  whose	  meaning	  and	  value	  were	  ultimately	  derived	  from	  belonging	  to	  a	  collective.	  	  On	  this	  basis,	  kokumin	  literature	  would	  be	  differentiated	  from	  earlier	  literature	  that	  emphasized	  above	  all	  the	  exploration	  and	  valuation	  of	  individuality	  (kojinsei).	  	  Implicitly,	  but	  also	  rather	  naively,	  addressing	  the	  issue	  of	  tightened	  wartime	  censorship,	  Ch’oe	  argued	  that	  this	  specificity	  of	  the	  point	  of	  view	  would	  actually	  allow	  kokumin	  literature	  the	  freedom	  to	  handle	  a	  broad	  range	  of	  subject	  matter;	  as	  long	  as	  the	  writer	  could	  demonstrate	  a	  firm	  consciousness	  of	  being	  a	  kokumin	  in	  his	  work,	  he	  would	  be	  able	  to	  write	  on	  any	  subject.	  	  	  In	  regards	  to	  the	  new	  literature’s	  social	  utility,	  it	  would	  regain	  its	  function	  as	  a	  tool	  of	  social	  enlightenment,	  he	  argued.	  	  This	  was	  a	  role,	  he	  said,	  that	  literature	  had	  enjoyed	  before	  the	  birth	  of	  so-­‐called	  modern	  literature,	  after	  which	  it	  quickly	  descended	  to	  positions	  of	  either	  providing	  utterly	  base	  pleasures,	  or	  exploring	  individuality,	  which	  also	  served	  to	  provide	  pleasure	  except	  this	  time	  for	  a	  more	  sophisticated	  readership.	  	  As	  an	  extension	  of	  kokumin	  culture,	  which	  aimed	  to	  close	  the	  antagonistic	  ruptures	  in	  society,	  kokumin	  literature	  would	  combine	  elements	  of	  popular	  literature	  and	  pure	  literature,	  thereby	  overcoming	  the	  divide	  between	  vulgarized	  forms	  of	  culture	  that	  appealed	  to	  the	  masses	  and	  literature	  that	  seemed	  to	  appeal	  to	  only	  certain	  intellectuals.	  	  As	  an	  important	  social	  tool,	  literature	  had	  to	  comply	  with	  the	  policies	  of	  the	  wartime	  state,	  but	  this	  did	  not	  mean	  that	  literature	  would	  simply	  repeat	  slogans,	  he	  said.	  	  The	  true	  power	  of	  kokumin	  literature	  would	  lie	  in	  its	  ability	  to	  form	  “the	  temperament	  of	  the	  kokumin”	  by	  depicting	  in	  a	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synthesized,	  concrete	  fashion	  the	  ideologies	  that	  permeated	  the	  society	  and	  the	  times.	  	  Above	  all,	  kokumin	  literature	  would	  be	  literature	  that	  would	  promote	  social	  harmony	  and	  as	  such,	  Ch’oe	  lambasted	  literature	  he	  saw	  as	  highlighting	  and	  even	  fostering	  divisions	  among	  communities	  and	  families,	  as	  well	  as	  within	  a	  sense	  of	  self.	  	  Ch’oe	  distinguished	  kokumin	  literature	  from	  proletariat	  literature	  which	  emphasized	  social	  division	  and	  conflicts,	  as	  well	  as	  “social	  novels”	  (shakai	  shōsetsu)	  which	  highlighted	  generational	  conflicts	  between	  parents	  and	  children.	  	  He	  especially	  targeted	  the	  I-­‐novel	  (watakushi-­‐shōsetsu)	  as	  a	  prime	  example	  of	  problematic	  “pure”	  literature	  that	  had	  become	  alienated	  from	  society.	  To	  Ch’oe,	  the	  most	  fundamental	  basis	  for	  kokumin	  literature,	  that	  which	  differentiated	  it	  from	  earlier	  modern	  literature,	  was	  that	  the	  new	  literature	  would	  be	  “grounded”	  in	  “actual	  life.”	  	  He	  had	  concluded	  the	  essay	  “The	  Principles	  of	  Culture	  in	  a	  Time	  of	  Transition,”	  by	  summarizing	  the	  problem	  of	  earlier	  modern	  literature,	  one	  that	  had	  been	  based	  on	  a	  cosmopolitan	  individualism,	  as	  one	  of	  abstraction:	  the	  Korean	  intellectuals	  had	  “wearily	  wandered	  here	  and	  there	  looking	  for	  a	  secure	  foothold	  (ashiba),	  lost	  as	  they	  were	  with	  their	  head	  stuck	  in	  the	  ‘clouds	  of	  cosmopolitanism.’”	  	  They	  had	  become	  “detached	  from	  the	  current	  actual	  life	  (genjitsu	  seikatsu	  kara	  yūri	  shita).”	  	  In	  the	  essay	  “Position	  of	  Kokumin	  Literature,”	  he	  offered	  a	  solution	  to	  this	  problem	  in	  the	  form	  of	  kokumin	  literature:	  “If	  the	  artist	  has	  his	  feet	  firmly	  planted	  in	  his	  position	  as	  a	  kokumin	  and	  a	  sure	  grasp	  of	  consciousness	  as	  a	  kokumin,	  he	  may	  write	  on	  any	  topic.”	  	  	   For	  this	  crucial	  “grounding”	  of	  the	  literary	  subject,	  the	  idea	  of	  the	  “local”	  proved	  fundamental.	  	  Although	  Ch’oe	  asserted	  that	  the	  writer	  may	  write	  on	  any	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subject	  upon	  setting	  his	  position	  as	  a	  kokumin,	  he	  also	  adamantly	  insisted	  that	  
kokumin	  literature	  for	  the	  Korean	  Peninsula	  must	  address	  “issues	  of	  Korea”	  (Chōsen	  
no	  mondai)or	  it	  would	  have	  no	  meaning.	  	  He	  took	  sides	  with	  the	  poet	  Kim	  Chong-­‐han	  when	  Kim	  declared,	  “If	  a	  Korean	  is	  not	  dedicated	  to	  issues	  of	  Korea,	  it	  also	  indicates	  that	  he	  is	  not	  dedicated	  to	  issues	  of	  becoming	  kokumin	  because	  the	  person	  is	  thinking	  about	  reform	  only	  in	  abstract	  terms.”174	  	  	  	  
Local	  Color,	  Artistic	  Form,	  and	  Populism	  	  Central	  to	  Ch’oe’s	  emphasis	  upon	  the	  “local”	  in	  the	  new	  literature	  was	  the	  idea	  that	  as	  part	  of	  kokumin	  culture,	  it	  would	  reach	  a	  much	  larger	  portion	  of	  the	  population	  in	  the	  Korean	  Peninsula.	  	  In	  addition	  to	  enriching	  and	  enlarging	  Japanese	  culture,	  acknowledging	  Korean	  regional	  particularity	  would	  encourage	  more	  Koreans	  to	  embrace	  “becoming	  kokumin”	  (kokuminka),	  Ch’oe	  declared	  that,	  “If	  one	  thinks	  of	  [the	  absorption	  of	  Korean	  culture	  into	  Japanese	  culture]	  in	  an	  overly	  simplistic	  and	  one-­‐dimensional	  manner,	  one	  cannot	  help	  but	  wonder	  if	  one	  has	  to	  forsake	  everything	  in	  their	  possession.	  	  I	  believe	  this	  is	  a	  problem	  that	  troubles	  many	  young	  people	  at	  the	  present	  time.	  	  It	  is	  especially	  crucial	  to	  give	  such	  people	  certain	  goals	  and	  confidence	  (jishin).”175	  	  In	  other	  words,	  imperialization	  would	  need	  to	  be	  figured	  as	  a	  positive	  process	  –	  as	  acknowledgement	  and	  empowerment	  of	  the	  colonized	  subject	  –	  rather	  than	  a	  loss	  and	  deprivation.	  	  And	  in	  order	  for	  a	  
                                                174	  “Shidan	  no	  konpon	  mondai	  wo	  tsuku”	  (“Attacking	  the	  Fundamental	  Problems	  of	  the	  Poetry	  Establishment”)	  Kokumin	  Bungaku	  February	  1943.	  	  175	  “Chōsen	  bundan	  no	  saishuppatsu	  	  wo	  kataru”	  (“On	  the	  New	  Start	  of	  the	  Korean	  Literary	  Establishment”)	  Kokumin	  Bungaku,	  November	  1941.	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larger	  number	  of	  the	  colonial	  population	  to	  become	  emotionally	  affiliated	  with	  and	  invested	  in	  the	  new	  social	  order	  envisioned	  by	  the	  wartime	  ideology,	  broader	  access	  to	  and	  identification	  with	  the	  imperializing	  rhetoric	  would	  be	  crucial.	  	  For	  this,	  Ch’oe	  and	  others	  turned	  to	  particularity	  and	  local	  color.	  	  If	  kokumin	  literature	  would	  be	  work	  that	  elucidated	  the	  writer	  and	  reader’s	  position	  as	  a	  kokumin,	  those	  elements	  that	  could	  signal	  local	  particularity	  within	  the	  text	  would	  function	  as	  the	  stylistic	  form	  through	  which	  the	  audience/reader	  could	  more	  easily	  enter	  into	  the	  text	  and	  project	  themselves	  into	  the	  process	  of	  becoming	  kokumin.	  	  Writers	  like	  Ch’oe	  suggested	  Korean	  language,	  as	  well	  as	  traditional	  songs,	  plotlines,	  and	  story-­‐telling	  forms	  of	  the	  Korean	  countryside,	  as	  examples	  of	  such	  stylistic	  forms	  that	  would	  imbue	  the	  work	  with	  “concreteness.”	  	  	  	  	  Indeed,	  even	  after	  his	  journal	  Kokumin	  Bungaku	  started	  to	  publish	  exclusively	  in	  Japanese	  under	  government	  orders,	  Ch’oe	  continued	  to	  argue	  for	  use	  of	  Korean	  language.	  	  Although	  Ch’oe	  enthused	  that	  a	  reformed	  Korean	  literature	  in	  Japanese	  language	  could	  reach	  readership	  far	  greater	  than	  the	  Korean	  Peninsula’s	  twenty	  million,	  he	  also	  attempted	  to	  address	  the	  reality	  that	  domestic	  readership	  remained	  extremely	  limited	  and	  uneven.	  	  This	  had	  been	  the	  case	  even	  for	  publications	  in	  vernacular	  Korean	  and	  it	  would	  be	  further	  exacerbated	  under	  a	  Japanese-­‐only	  policy.	  	  The	  difference	  in	  literacy	  rates	  and	  linguistic	  competence	  in	  Japanese	  among	  the	  ethnic	  Korean	  population	  varied	  widely	  according	  to	  class,	  especially	  because	  a	  compulsory	  education	  system	  was	  never	  established	  in	  the	  colony.	  	  While	  the	  particular	  constituency	  of	  readership	  for	  the	  high-­‐brow	  literary	  journal	  Kokumin	  Bungaku	  could	  be	  used	  to	  justify	  dropping	  Korean	  language	  from	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that	  publication,	  the	  ability	  to	  reach	  a	  much	  wider	  popular	  readership	  was	  a	  persuasive	  argument	  for	  continued	  usage	  of	  Korean	  at	  least	  for	  other	  publications	  also	  based	  in	  the	  colony.	  	  When	  Tsuda	  Tsuyoshi,	  Ch’oe’s	  close	  personal	  friend	  from	  their	  Keijō	  Imperial	  University	  days	  and	  a	  leading	  figure	  of	  the	  Green	  Flag	  Association,	  was	  newly	  appointed	  the	  head	  of	  Department	  for	  Propaganda	  in	  the	  Korean	  League	  for	  Concerted	  National	  Power	  (Kokumin	  Sōryoku	  Chōsen	  Renmei)	  in	  1943,	  Ch’oe	  interviewed	  him	  on	  various	  issues	  of	  using	  literature	  as	  propaganda.	  	  During	  the	  discussion,	  Ch’oe	  touched	  upon	  the	  “extremely	  delicate	  problem”	  of	  language:	  	  Ch’oe:	  	  This	  is	  an	  extremely	  delicate	  problem,	  but	  I	  think	  one	  could	  easily	  muddle	  [the	  goals	  for]	  disseminating	  kokugo	  on	  the	  one	  hand,	  and	  using	  












あるものとすれば、それを止めて掛る必要が有ると思ふ。。。	  	  	  In	  the	  above	  exchange,	  Ch’oe	  argues	  for	  the	  usage	  of	  Korean	  language	  as	  the	  means	  to	  more	  effectively	  spread	  the	  message	  of	  wartime	  ideology.177	  	  A	  few	  years	  earlier,	  scholars	  like	  In	  Chŏng-­‐sik	  had	  also	  argued	  that	  the	  ideology	  of	  imperialization	  and	  usage	  of	  Korean	  language	  could	  and	  should	  go	  hand-­‐in-­‐hand,	  especially	  in	  the	  case	  of	  the	  agrarian	  population.	  	  “At	  its	  most	  fundamental	  level,	  the	  ideology	  of	  ‘Japan	  and	  Korea	  as	  One	  Body’	  concerns	  the	  spirit	  (chŏngsin)	  and	  content	  (naeyong).	  	  One	  crucial	  point	  we	  have	  to	  keep	  in	  mind	  is	  that	  it	  is	  certainly	  not	  an	  issue	  of	  form	  (hyŏngsik)	  and	  politics	  (chŏngch’i),”	  In	  emphasized.	  	  The	  existence	  of	  those	  “anti-­‐national	  Japanese”	  (pi	  kungminjŏk	  naejiin)	  who	  had	  sought	  only	  private	  interests,	  and	  the	  fact	  that	  they	  have	  also	  had	  to	  reform	  to	  become	  proper	  imperial	  subjects	  testified	  to	  this	  truth,	  he	  added.	  	  The	  task	  was	  to	  figure	  out	  how	  to	  train	  Koreans	  to	  accept	  the	  process	  of	  imperialization	  in	  terms	  of	  their	  “spirit,	  ideology	  (sasang),	  feeling,	  as	  well	  as	  in	  their	  desire,	  passion	  and	  sense	  of	  destiny,”	  but	  this	  did	  not	  mean	  giving	  up	  the	  tradition	  of	  his	  or	  her	  language	  or	  lifestyle.	  	  Far	  from	  banning	  Korean	  language,	  supporters	  of	  imperialization	  should	  use	  Korean	  extensively	  
                                                177	  Of	  course,	  contrast	  this	  with	  the	  fact	  that	  the	  dissemination	  of	  Japanese	  language	  would	  contain	  value	  in	  itself,	  and	  we	  can	  see	  the	  unequal	  footing	  upon	  which	  the	  two	  languages	  stood	  even	  within	  a	  “shared”	  dual-­‐language	  policy.	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precisely	  to	  train	  the	  larger	  populace.	  	  “Language	  ultimately	  remains	  the	  medium	  of	  ideology	  and	  form	  of	  expression,”	  In	  asserted.178	  	  	  Like	  In	  Chŏng-­‐sik,	  the	  literary	  critic	  Paek	  Ch’ŏl	  emphasized	  that	  the	  Korean	  vernacular	  was	  useful	  as	  a	  form	  and	  a	  technique.	  	  But	  whereas	  In	  argued	  for	  its	  effectiveness	  in	  reaching	  a	  larger	  audience,	  Paek	  asserted	  that	  it	  could	  fulfill	  an	  aesthetic	  function	  of	  creating	  verisimilitude.	  	  Referring	  to	  the	  acclaimed	  propaganda	  film,	  “Kimi	  to	  boku”	  (“You	  and	  I”),	  Paek	  criticized	  that	  the	  excessive	  suppression	  of	  Korean	  language	  in	  the	  film	  made	  some	  of	  the	  scenes	  seem	  unnatural	  and	  consequently	  less	  effective	  overall.	  	  Designed	  to	  encourage	  colonized	  youths	  into	  joining	  the	  imperial	  army,	  the	  film	  featured	  as	  its	  protagonist	  a	  Korean	  volunteer	  soldier.	  	  Pointing	  to	  a	  scene	  where	  the	  protagonist	  returned	  home,	  Paek	  critiqued	  it	  for	  having	  the	  youth	  speak	  to	  his	  parents	  in	  Japanese.	  	  Although	  it	  was	  perfectly	  understandable	  that	  national	  policy	  encouraged	  use	  of	  Japanese	  language,	  a	  literary	  work	  had	  to	  reflect	  the	  “reality”	  (“genjitsu”),	  he	  said.	  	  A	  realistic	  portrayal	  of	  Korean	  domestic	  space	  through	  usage	  of	  vernacular	  language	  would	  more	  effectively	  communicate	  the	  commendable	  spirit	  of	  the	  volunteer	  soldier	  to	  the	  viewer.	  	  Echoing	  In	  Chŏng-­‐sik’s	  assertions	  of	  a	  division	  between	  form	  and	  content,	  Paek	  stated,	  “Language	  is	  a	  kind	  of	  technique	  (gijutsu).	  	  The	  important	  things	  are	  the	  
                                                178	  In	  Chŏng-­‐sik,	  “Naesŏn	  Ilch’e	  ŭi	  munhwajŏk	  inyŏm	  (Cutural	  basis	  for	  naesŏn	  ilch’e),”	  Inmun	  
pyŏngnon	  January	  1940;	  In	  Chŏng-­‐sik,	  “‘Naesŏn	  ilch’e’	  wa	  ŏnŏ”	  (‘naesŏn	  ilch’e’	  and	  language),”	  
Samch’ŏlli	  March	  1940.	  	  	  In	  Chŏng-­‐sik	  (1907-­‐?)	  was	  a	  prominent	  Marxist	  intellectual	  and	  scholar	  specializing	  in	  economics	  of	  Korean	  agriculture.	  	  In	  the	  late	  1930s,	  after	  being	  released	  from	  a	  prison	  term,	  In	  began	  to	  publicly	  support	  the	  policy	  of	  naisen	  ittai	  as	  a	  beneficial	  and	  inevitable	  course	  of	  development	  for	  Koreans.	  	  He	  also	  published	  the	  book	  Chōsen	  nōson	  saihensei	  no	  kenkyū	  (Study	  on	  the	  Reformation	  of	  the	  Korean	  Agrarian	  Villages)	  in1943.	  	  After	  liberation	  in	  1945,	  he	  continued	  his	  studies	  on	  agrarian	  economies,	  serving	  several	  important	  roles	  in	  socialist	  organizations,	  and	  defected	  to	  the	  north	  upon	  start	  of	  the	  Korean	  War.	  	  Ilche	  hyŏmnyŏk	  tanch'e	  sajŏn	  (Sŏul:	  Minjok	  Munje	  Yŏn'guso,	  2004).	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content	  and	  spirit…	  A	  particular	  reality	  where	  the	  spirit	  is	  connected	  to	  Japanese-­‐ness	  but	  the	  technique	  lags	  behind	  –	  depicting	  this,	  as	  much	  as	  possible	  within	  a	  reality	  that	  is	  developing,	  is	  a	  concrete	  element	  of	  the	  work	  that	  cannot	  be	  overlooked.”179	  	  	  Although	  Paek	  saw	  a	  broadened	  Japan	  as	  the	  future	  of	  Korea	  and	  the	  coming	  together	  of	  the	  two	  as	  an	  inevitable	  destiny,	  he	  also	  pointed	  out	  that	  at	  the	  moment,	  there	  were	  evident	  differences	  between	  Japan	  and	  Korea,	  expressed	  not	  only	  as	  a	  temporal	  lag	  on	  the	  part	  of	  the	  latter	  but	  also	  as	  another	  undeniable	  “reality”.	  	  Paek	  fully	  accepted	  the	  ideology	  of	  new	  world	  historical	  moment	  unfolding	  under	  the	  leadership	  of	  the	  Japanese	  empire,	  and	  maintained	  that	  it	  was	  to	  be	  the	  content	  of	  all	  literature	  because	  it	  was	  the	  overriding	  “reality”	  for	  everyone.	  	  Paek	  Ch’ŏl,	  as	  well	  as	  other	  contemporary	  Korean	  and	  Japanese	  intellectuals,	  used	  the	  phrase	  “current	  state	  of	  affairs”	  (siguk,	  jikyoku)	  ad	  nauseum	  to	  refer	  to	  this	  looming	  universal	  “reality”.	  	  At	  the	  same	  time,	  Paek	  asserted	  the	  idea	  of	  the	  colonial	  “local”	  as	  another	  undeniable	  “reality”.	  	  Paek’s	  argument	  clarifies	  how	  this	  latter	  “reality”	  supported	  the	  empire’s	  claim	  to	  universality	  by	  fracturing	  the	  “current	  state	  of	  affairs”	  to	  local	  levels.	  	  Like	  Tsuda	  Tsuyoshi	  in	  the	  above	  mentioned	  discussion	  with	  Ch’oe,	  Korean	  and	  Japanese	  supporters	  of	  imperialization	  were	  wary	  at	  times	  that	  this	  fracturing	  may	  undermine	  the	  content,	  but	  the	  same	  people	  also	  called	  upon	  the	  “local”	  as	  the	  “concrete”	  basis	  for	  the	  imperializing	  colonial	  subject.	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
                                                179	  Paek	  Ch’ŏl,	  “Furusa	  to	  atarashisa:	  senjika	  no	  bungei	  jihyō”	  (“The	  old	  and	  the	  new:	  criticism	  on	  current	  wartime	  literature	  and	  the	  arts”)	  Kokumin	  Bungaku	  January	  1942.	  	  	  For	  a	  close	  analysis	  of	  the	  influential	  propaganda	  film	  “Kimi	  to	  boku,”	  and	  the	  functioning	  of	  masculinity	  in	  the	  intertwining	  processes	  of	  militarization	  and	  imperial	  assimilation,	  see	  Tak	  Fujitani,	  "The	  Masculinist	  Bonds	  of	  Nation	  and	  Empire:	  The	  Discourse	  on	  Korean	  ‘Japanese’	  Soldiers	  in	  the	  Asia	  Pacific	  War,"	  Senri	  
Ethnological	  Studies	  51	  (2000:3):	  133-­‐161.	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For	  their	  part,	  Ch’oe	  Chae-­‐sŏ	  and	  other	  participants	  of	  the	  May	  1943	  roundtable	  “On	  the	  Culture	  of	  Agrarian	  Villages”	  discussed	  how	  traditional	  art	  forms	  and	  storylines	  could	  be	  used	  to	  promote	  wartime	  ideology	  to	  the	  rural	  population.	  	  The	  discussion	  centered	  on	  developing	  the	  cultural	  life	  of	  agrarian	  villages	  and	  focused	  on	  the	  current	  work	  done	  by	  visiting	  theater	  troupe	  and	  film	  screenings.	  	  Rinoie	  Hidetake,	  one	  of	  the	  leaders	  of	  one	  of	  the	  traveling	  theatre	  troupes,	  described	  their	  creation	  in	  June	  1941	  as	  part	  of	  the	  Korean	  Theatre	  Culture	  Association	  (Chōsen	  engeki	  bunka	  kyōkai),	  a	  semi-­‐governmental	  organization	  functioning	  as	  part	  of	  the	  war	  mobilization	  efforts	  on	  the	  cultural	  front.180	  	  Their	  role	  was	  to	  put	  on	  plays	  and	  musical	  dramas	  to	  provide	  “wholesome”	  entertainment	  and	  simultaneously	  encourage	  imperialization	  in	  areas	  like	  the	  farming,	  fishing,	  and	  mining	  villages	  of	  the	  Korean	  Peninsula,	  he	  explained.	  	  The	  performances	  were	  bilingual;	  the	  songs,	  mostly	  kokumin	  gayō	  that	  extolled	  the	  virtues	  of	  hard	  work	  and	  patriotic	  sacrifice,	  were	  in	  Japanese,	  but	  the	  dialogue	  was	  performed	  mostly	  in	  Korean	  so	  that	  the	  audience	  could	  follow	  the	  plot.	  	  Rinoie	  reported	  that	  although	  the	  level	  of	  audience	  comprehension	  was	  unclear,	  the	  performances	  enjoyed	  great	  popularity	  in	  rural	  areas	  where	  plays	  were	  rarely	  shown.	  	  	  Several	  of	  the	  participants,	  including	  Ch’oe	  Chae-­‐sŏ,	  suggested	  using	  traditional	  formats,	  songs,	  or	  storylines	  -­‐-­‐	  such	  as	  the	  Tale	  of	  Ch’unhyang,	  one	  of	  the	  best	  known	  folk	  tales	  in	  Korea	  -­‐-­‐	  and	  adapting	  them	  to	  the	  message	  of	  the	  “current	  
                                                180	  Although	  the	  identity	  of	  Rinoie	  Hidetake	  outside	  this	  roundtable	  is	  unclear,	  the	  name	  is	  likely	  a	  
sōshi/ch’angssi	  name	  taken	  by	  a	  Korean.	  	  The	  Korean	  Theatre	  Culture	  Association	  is	  briefly	  mentioned	  in	  Guohe	  Zheng,	  “From	  War	  Responsibility	  to	  the	  Red	  Purge:	  Politics,	  Shingeki,	  and	  the	  Case	  of	  Kubo	  Sakae,”	  in	  Samuel	  Leiter	  edited	  Rising	  from	  the	  Flames :	  the	  Rebirth	  of	  Theater	  in	  
Occupied	  Japan,	  1945-­‐1952	  (Lanham	  	  Md.:	  Lexington	  Books,	  2009),	  284.	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state	  of	  affairs.”	  	  By	  appealing	  to	  “existing	  sentiments	  of	  the	  region”	  and	  familiarity,	  such	  tactics	  would	  further	  engage	  the	  rural	  audience,	  they	  urged.	  	  As	  an	  example,	  Ch’oe	  Chae-­‐sŏ	  mentioned	  his	  experience	  of	  watching	  the	  traditional	  mask	  dances	  of	  Hwanghae,	  his	  home	  province:	  	  	  Ch’oe:	  	  When	  you	  look	  at	  it,	  it	  is	  quite	  a	  sight.	  	  It’s	  an	  unsophisticated	  folkloric	  (minzokuteki)	  event,	  but	  everyone	  there	  enjoys	  it	  so,	  becoming	  entranced	  (ware	  wo	  wasurete)	  .	  	  People	  pile	  up,	  cluster	  around,	  watching	  it.	  	  The	  ones	  performing	  and	  the	  ones	  watching	  it,	  they’ve	  become	  one	  body	  (ittai	  ni	  natte	  




李家：さう、一体ですよ。	  	  	  It	  is	  no	  coincidence	  that	  the	  phrase	  “becoming	  one	  body”	  is	  the	  same	  phrase	  that	  Ch’oe	  and	  others	  used	  to	  refer	  to	  the	  unification	  of	  Korea	  and	  Japan;	  the	  power	  that	  he	  witnessed	  in	  the	  event	  was	  to	  be	  gathered	  up	  and	  redirected	  to	  imperialization.	  	  But	  this	  time,	  the	  phrase	  more	  explicitly	  referred	  to	  a	  bond	  between	  the	  producers	  and	  the	  consumers	  of	  the	  cultural	  work,	  a	  bond	  from	  which	  Ch’oe	  remained	  outside	  as	  an	  observer	  of	  both	  the	  “unsophisticated”	  performance	  and	  audience.	  	  Ch’oe’s	  statements	  in	  the	  roundtable	  hinted	  at	  his	  aspirations	  to	  utilize	  and	  reproduce	  the	  power	  of	  such	  social	  relations,	  with	  an	  eye	  for	  use	  in	  wartime	  mobilization	  in	  the	  short	  run	  but	  perhaps	  as	  basis	  for	  a	  new,	  more	  powerful	  mode	  of	  culture	  as	  a	  whole.	  	  
                                                181	  “Nōson	  bunka	  no	  tame	  ni”	  (“For	  a	  Culture	  of	  Agrarian	  Villages”)	  Kokumin	  bungaku	  May	  1943,	  page	  91.	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Citing	  inspiration	  from	  a	  talk	  with	  the	  Japanese	  literary	  writer,	  critic,	  and	  influential	  publisher	  Kikuchi	  Kan,	  Ch’oe	  envisioned	  forming	  a	  closer	  link	  between	  the	  novel	  and	  forms	  like	  the	  traveling	  theatre	  troop	  so	  that	  the	  writer	  could	  disseminate	  his	  or	  her	  work	  more	  easily	  to	  the	  rural	  populace:	  	  Ch’oe:	  …	  Literature	  cannot	  succeed	  if	  it	  does	  not	  infiltrate	  the	  people	  (minshū	  





ことになる訳です	  	  	  In	  a	  manner	  that	  echoed	  many	  contemporary	  Japanese	  cultural	  critics,	  Ch’oe	  pointed	  to	  how	  forces	  of	  capitalist	  modernity	  had	  led	  to	  deeply	  antagonistic	  relations	  between	  the	  classes	  and	  continuing	  disintegration	  of	  social	  relations	  as	  a	  whole	  in	  the	  Korean	  Peninsula.	  	  Modernity	  had	  been	  pursued	  in	  the	  colony	  but	  mostly	  in	  a	  superficial	  manner	  of	  imitation	  and	  consumption,	  he	  decried.	  	  Moreover,	  the	  overwhelming	  majority	  of	  the	  population	  had	  been	  left	  out	  so	  that	  it	  exacerbated	  social	  unevenness.	  	  Ch’oe	  railed	  that	  “actual	  life”	  of	  Korea	  had	  been	  ignored	  and	  alienated.	  	  Against	  this	  problem,	  he	  called	  for	  rebuilding	  community	  as	  an	  organic	  whole,	  in	  which	  the	  “actual	  life”	  would	  be	  the	  core	  or	  the	  kernel.	  	  He	  also	  positioned	  “culture”	  as	  the	  glue	  for	  social	  cohesion.	  	  He	  critiqued	  artists	  and	  intellectuals	  like	  himself	  for	  having	  become	  so	  detached	  from	  “the	  people”	  (minjung,	  minshū).	  	  But	  at	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   By	  examining	  literary	  works,	  editorials,	  and	  essays	  by	  major	  Korean	  intellectuals	  from	  the	  late	  colonial	  period,	  this	  dissertation	  argued	  that	  many	  of	  the	  earlier	  concerns	  about	  the	  social	  and	  cultural	  experience	  of	  modernity	  in	  Korea	  were	  woven	  into	  their	  engagements	  with	  the	  wartime	  discourses	  of	  conversion,	  imperialization,	  and	  Pan-­‐Asianism.	  	  The	  writers	  discussed	  in	  the	  dissertation	  grappled	  with	  the	  issue	  that	  modernity	  in	  Korea,	  pursued	  under	  the	  notion	  of	  progress,	  had	  been	  characterized	  rather	  by	  sense	  of	  marginalization	  and	  dislocation.	  	  As	  the	  chapters	  demonstrated,	  the	  writers	  saw	  this	  dislocation	  manifested	  in	  various	  overlapping	  or	  interrelated	  modes	  of	  social	  and	  cultural	  divisions:	  the	  increasing	  disenfranchisement	  of	  the	  rural	  under	  urbanized	  industrialization;	  the	  characterization	  of	  Asiatic	  societies	  as	  stagnant	  within	  a	  Eurocentric	  global	  history;	  the	  concern	  that	  modern	  arts	  and	  mass	  culture	  in	  Korea	  and	  other	  non-­‐Western	  places	  were	  mere	  imitations	  of	  the	  foreign;	  and	  the	  unequal	  relations	  between	  the	  Japanese	  metropole	  and	  colonial	  Korea.	  	  The	  discourses	  of	  conversion,	  imperialization,	  and	  Pan-­‐Asianism	  intervened	  in	  these	  concerns	  with	  temporal	  orientations	  toward	  the	  future.	  	  	  One	  such	  temporal	  dimension	  was	  articulated	  in	  the	  idea	  that	  Japan’s	  participation	  in	  the	  war	  would	  be	  to	  open	  a	  new	  world	  historical	  chapter	  where	  the	  existing	  social	  and	  international	  order	  built	  on	  the	  “false	  universalism”	  of	  older	  Western	  imperialism	  and	  attendant	  forces	  of	  global	  capitalism	  would	  be	  replaced	  by	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a	  new	  order.	  	  In	  this	  new	  order,	  the	  relation	  between	  the	  center	  and	  the	  periphery	  (or	  the	  universal	  and	  the	  particular)	  would	  become	  one	  of	  parity	  and	  the	  pursuit	  of	  the	  interests	  of	  the	  center	  or	  the	  periphery	  would	  not	  mean	  the	  domination	  of	  the	  other.	  	  While	  this	  notion	  was	  articulated	  most	  clearly	  by	  groups	  such	  as	  Shōwa	  Kenkyūkai	  working	  in	  much	  greater	  proximity	  to	  the	  imperial	  state’s	  policy-­‐making,	  many	  Korean	  intellectuals	  expressed	  interest	  in	  its	  potential	  to	  address	  some	  of	  the	  existing	  problems	  outlined	  above.	  The	  significance	  of	  this	  new	  world	  historical	  chapter	  for	  the	  changing	  relations	  between	  imperial	  Japan	  and	  colonial	  Korea	  was	  most	  clearly	  detailed	  in	  Chapter	  4,	  under	  Ch’oe	  Chae-­‐sŏ’s	  discussion	  of	  “new	  regionalism”	  as	  a	  guiding	  principle	  for	  imperialization	  of	  Koreans.	  	  Under	  the	  principles	  of	  “new	  regionalism,”	  he	  argued,	  the	  integration	  of	  Japan	  and	  Korea	  would	  not	  simply	  mean	  the	  absorption	  of	  the	  latter	  by	  the	  former.	  	  Instead,	  Ch’oe	  called	  for	  an	  understanding	  of	  the	  integration	  of	  the	  two	  as	  a	  dialectical	  process,	  through	  which	  both	  would	  emerge	  in	  their	  changed	  forms	  and	  constitute	  a	  new	  culture.	  	  In	  this	  way,	  he	  conceived	  of	  imperialization	  not	  simply	  as	  the	  transformation	  of	  Koreans	  into	  Japanese	  but	  as	  a	  move	  to	  an	  identity	  befitting	  the	  new	  world	  historical	  chapter	  to	  be	  taken	  up	  by	  both	  Japanese	  and	  Koreans.	  	  Based	  on	  such	  conception	  of	  imperialization,	  he	  ventured	  to	  assert	  that	  Koreans	  may	  not	  only	  overcome	  the	  colonizer/colonized	  divide	  but	  even	  surpass	  the	  Japanese	  as	  exemplary	  subjects	  of	  this	  new	  identity.	  	  	  	  	  	  	  	  The	  concerns	  of	  overcoming	  the	  difference	  between	  the	  center	  and	  periphery	  had	  been	  expressed	  in	  debates	  about	  the	  future	  of	  Korean	  agrarian	  communities	  since	  the	  1920s.	  	  Chapter	  1	  examined	  how	  literary	  depictions	  of	  conversions	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continued	  a	  central	  trope	  of	  the	  earlier	  agrarian	  literature	  from	  the	  1920s	  and	  30s	  where	  the	  intellectual	  was	  revitalized	  through	  the	  return	  to	  the	  rural	  village.	  	  Whereas	  the	  class	  differences	  between	  the	  socialist	  intellectuals	  and	  the	  peasants	  had	  been	  an	  issue	  of	  contention	  in	  some	  of	  the	  earlier	  agrarian	  literature,	  these	  differences	  are	  suppressed	  as	  the	  relation	  between	  the	  two	  groups	  are	  represented	  in	  terms	  of	  a	  family.	  	  	  	  	  	  The	  characterization	  of	  Korean	  society	  as	  primarily	  agricultural	  and	  non-­‐industrial	  resurfaces	  again	  in	  Chapter	  2	  through	  the	  essays	  and	  editorials	  of	  socialist	  philosopher	  Sŏ	  In-­‐sik.	  	  Like	  Ch’oe	  Chae-­‐sŏ,	  Sŏ	  was	  keenly	  interested	  in	  the	  notion	  of	  the	  world	  historical	  chapter.	  	  Secondary	  scholarship	  has	  shown	  that	  many	  left-­‐wing	  supporters	  in	  Korea	  came	  to	  support	  the	  wartime	  Japanese	  empire	  as	  an	  agent	  for	  establishing	  a	  new	  order	  and	  positioning	  the	  proletariat	  class	  in	  Korea	  as	  revolutionary	  historical	  subjects,	  particularly	  as	  the	  largely	  agrarian	  population	  whose	  backwardness	  had	  made	  comparisons	  to	  the	  idealized	  type	  of	  the	  industrial	  proletariat	  class	  difficult.	  	  In	  this	  way,	  these	  socialists’	  support	  for	  the	  wartime	  state	  can	  be	  seen	  as	  continuation	  of	  their	  interest	  rather	  than	  a	  break.	  	  In	  the	  case	  of	  Sŏ	  In-­‐sik,	  however,	  I	  argued	  in	  this	  chapter	  that	  the	  thread	  of	  continuation	  can	  be	  found	  in	  his	  insistence	  upon	  the	  dialectical	  workings	  of	  history	  rather	  than	  in	  his	  belief	  in	  the	  revolutionary	  historical	  subject.	  	  I	  underscored	  this	  difference	  by	  analyzing	  Sŏ’s	  writings	  on	  a	  religious	  cult’s	  infamous	  crime	  spree	  in	  the	  1930s	  Korea.	  	  Instead	  of	  stopping	  at	  then	  widely	  circulated	  observation	  that	  this	  crime	  spree	  and	  the	  widespread	  superstition	  among	  the	  Korean	  masses	  were	  indicative	  of	  the	  historical	  stagnation	  of	  Korean	  and	  Asiatic	  societies,	  Sŏ	  instead	  extracted	  from	  this	  incident	  a	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generalized	  notion	  of	  the	  remnant	  of	  the	  past	  that	  was	  continually	  created	  with	  the	  movement	  of	  time.	  	  More	  strikingly,	  he	  identified	  himself	  and	  other	  socialist	  intellectuals	  as	  such	  remnants	  of	  history.	  	  He	  was	  clear	  that	  just	  as	  superstition,	  once	  revealed	  as	  such,	  could	  no	  longer	  serve	  as	  valid	  knowledge,	  he	  and	  the	  generation	  of	  intellectuals	  like	  himself	  could	  not	  take	  on	  the	  position	  of	  the	  world	  historical	  subject.	  	  He	  could,	  however,	  serve	  as	  the	  dialectical	  other,	  which	  could	  make	  a	  mark	  on	  the	  future	  through	  its	  complete	  negation.	  	  Chapter	  3	  examined	  the	  construction	  of	  Pan-­‐Asian	  aesthetics	  and	  subjectivity	  by	  examining	  Yi	  Hyo-­‐sŏk	  literary	  texts	  from	  the	  late	  1930s	  onward.	  	  The	  representations	  of	  Koreanness	  in	  Yi’s	  late	  colonial	  period	  writings	  was	  a	  continuation	  of	  the	  discourse	  of	  nativism	  from	  the	  1920s	  and	  30s	  that	  sought	  to	  locate	  Koreanness	  in	  the	  beauty	  of	  the	  rural	  landscape	  untouched	  by	  modernity.	  	  I	  also	  situate	  them	  within	  the	  global	  debates	  about	  the	  crisis	  of	  modernity	  at	  the	  time	  and	  the	  Japanese	  empire’s	  establishment	  of	  a	  regional	  bloc.	  	  Yi’s	  various	  late	  colonial	  period	  literary	  texts	  are	  attempts	  to	  imagine	  new	  subject	  and	  mass	  culture	  that	  would	  be	  modern	  yet	  could	  still	  claim	  authenticity.	  	  While	  this	  search	  for	  an	  alternative	  future	  grouped	  colonial	  Korea	  with	  imperial	  Japan	  in	  solidarity	  against	  the	  West,	  Yi	  also	  articulated	  the	  anxiety	  that	  the	  Orientalist	  gaze,	  cast	  overwhelmingly	  in	  terms	  of	  the	  West	  and	  the	  Non-­‐West	  in	  Pan-­‐Asian	  discourse,	  continued	  to	  reemerge	  between	  the	  Japanese	  imperial	  metropole	  and	  its	  colonies.	  	  	  In	  the	  ways	  outlined	  above,	  the	  promise	  of	  a	  new	  world	  historical	  chapter	  served	  as	  a	  powerful	  source	  of	  persuasion	  for	  the	  Korean	  intellectuals	  in	  turning	  to	  wartime	  discourses	  of	  conversion,	  imperialization	  and	  Pan-­‐Asianism.	  	  In	  addition	  to	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this,	  the	  dissertation	  demonstrated	  how	  the	  colonial	  subjects	  were	  mobilized	  under	  the	  identities	  of	  imperial	  subject	  or	  the	  Pan-­‐Asian	  subject.	  	  In	  Chapter	  1,	  I	  argued	  for	  an	  understanding	  of	  imperialization	  as	  processes	  of	  continual	  becoming	  an	  imperial	  subject,	  or,	  put	  in	  other	  terms,	  imperialization	  as	  performative	  practices	  that	  produce	  the	  identity	  of	  the	  imperial	  subject	  through	  continual	  reiteration.	  	  Because	  imperialization	  functions	  on	  a	  temporality	  of	  future	  potentiality,	  imperialization	  could	  be	  experienced	  by	  the	  subject	  as	  inclusive	  and	  participatory,	  despite	  the	  threat	  of	  violence	  that	  defines	  the	  contours	  of	  mobilization.	  	  Developing	  upon	  this	  framework	  and	  comparing	  it	  to	  processes	  of	  religious	  conversion,	  I	  suggested	  a	  new	  understanding	  of	  ideological	  conversion	  as	  an	  early	  form	  of	  imperialization	  in	  colonial	  Korea.	  	  In	  Chapter	  3,	  I	  showed	  through	  considering	  self-­‐reflexive	  performance	  of	  Koreanness	  in	  Yi	  Hyo-­‐sŏk’s	  literary	  texts	  that	  Asian	  identity,	  even	  as	  it	  was	  seen	  as	  a	  continuation	  of	  the	  authentic	  culture	  of	  the	  past,	  was	  also	  posited	  as	  a	  modern	  subject	  proceeding	  forward	  in	  time.	  	  In	  Chapter	  4,	  I	  examined	  Ch’oe	  Chae-­‐sŏ’s	  essays	  as	  well	  as	  numerous	  roundtables	  on	  the	  issue	  of	  imperialization	  to	  draw	  out	  how	  Ch’oe	  envisioned	  imperial	  identity	  as	  much	  more	  than	  a	  movement	  from	  Korean	  to	  Japanese.	  	  	  	  	  	  This	  dissertation	  underscored	  how	  Korean	  modernity	  was	  defined	  by	  doublings,	  competitions,	  and	  other	  complex	  interactions	  of	  multiple	  metropolitan	  forces.	  	  Furthermore,	  it	  contributed	  to	  our	  understanding	  of	  the	  culture	  of	  wartime	  Japanese	  empire	  by	  examining	  how	  imperial	  discourses	  were	  received	  and	  reformulated	  “on	  the	  ground”	  by	  local	  elites	  in	  the	  colonies.	  	  Finally,	  by	  tracing	  the	  continuation	  of	  earlier	  debates	  about	  the	  condition	  of	  Korean	  modernity	  within	  the	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